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ABSTRACT
N. Kathleen Mary Minor
Bachelor of Arts: University of Saskatchewan, Regina Campus
Bachelor of Arts, Honors Certificate: University of
Saskatchewan, Regina Campus
Masters of Education: University of Massachusetts, Amherst
Directed by: Allen Ivey
This dissertation is a study of cross-cultural counseling and
particularly as it relates to the Inuit. The purpose of the research
Is two-fold. The first aspect of the study is the development of a
particular process of investigation which may be transferable to
cultures other than the Inuit. This process allows for greater
cultural awareness and acceptance of culturally significant behaviors
and patterns as they relate to counseling. A review of cross-cultural
counseling and training techniques is included in the development of
the Investigative design.
The second aspect of this study is the development of a training
program for Inuit counselors. This dissertation includes a historical
anthropological review of the Inuit In order to familiarize the reader
with the traditional values, customs and approaches of the culture.
This is presented using the investigative design noted above.
Utilizing this information, a training program in the area of
counseling was developed, which is consistent with traditional
counseling techniques as used by the Inuit. Further, the training
program Incorporated techniques of other groups which proved
vi
culturally relevant. The design of the training program is such that
it may be taught by and to Inuit. The emphasis was to develop a
cultural specific approach to counseling. Variables are identified as
critical skills and behaviors among the Inuit which must be acted upon
with cultural expertise.
This study demonstrates some of the ways that counseling in other
cultures can be enhanced through understanding of the history,
traditions and customs of the cultures. This study concludes with an
illustration of one way this understanding can be utilized in a
training process.
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CHAPTER I
INTRODUCTION
The purpose of this dissertation is to develop a design which
guide the investigator in gaining a reasonable and appropriate
knowledge of a culture, and thereupon allow for and facilitate the
development of a culture-specific approach. This study will first
develop the design and second apply the design to the Canadian Inuit
in order to investigate traditional approaches to counseling. ^ The
third component of this study is the presentation of a training
model. Within the human services in the Canadian Arctic, there is not
a clear and appropriate system of counseling for the Inuit, thus a
2
training model for Inuit counselors will be presented. It is the
intention of this writer to test the model through a workshop with
2
Inuit counselors. Given the present political and government
framework all attempts will be made to provide the workshop to a large
group of both Inuit and other cultures, however a minimum of three
4
Inuit participants will be acceptable. The results of this
workshop will be evaluated by the counselors through a culturally
appropriate method which as part of the format they will develop.
The development of a particular design of investigation
transferable to other cultures allows for greater cultural awareness
i
and acceptance of culturally significant behaviors and patterns. This
design demands a gaining of understanding of the culture under study
1
2and utilizes the consistent helping patterns which have proven
effective to the culture. Further, in this design the critical
participants are the members of the culture itself.
The study will then focus upon and apply the design to the Inuit
of the Canadian Arctic. A concise historical-anthropological review
of the Inuit culture is given to familiarize the reader with
traditional customary values. The anthropological schema set out in
the design guides the investigator. The material gathered will be
reported in terms of the Inuit world view and method of organization.
Thus the design provides a guideline to which specific culturally
relevant terminology is applied.
Utilizing the information noted above, a training program in the
area of counseling will be developed. This program will be consistent
with the traditional counseling techniques as used by the Inuit.
Further, the training program will incorporate techniques of other
groups which are culturally relevant given the present transitions
which are occurring within the Inuit society.
The design of the training program is planned in order that it
may be taught effectively by and to the Inuit. In order to best
understand and prepare the program, research was undertaken, by the
author, in the cultural history of the Inuit. The emphasis was to
develop a culturally unique approach to counseling. During the
process, variables were identified as critical skills and behaviors
which must be acted upon with cultural expertise.
3The author developed the culture-specific design following nine
years of living and working with Canadian Inuit. During this time
various approaches were applied in an attempt to develop appropriate
training mechanisms in the area of helping. And in this, a major
problem was encountered which will be reflected in the rationale of
the design. While living with the Inuit the author was employed by a
government helping agency, (see footnote 2). Thus, while attempting
to ensure that the bureaucratic procedures were followed and
government ordinances adhered to, the author was also intent upon
developing culture- specific approaches which occasionally conflicted
with agency practices, as in Territorial legislation such as Child
Welfare. While the Child Welfare Ordinance defines several areas
wherein apprehension of a child may be warranted, these may not be
practical among the Inuit. Thus in a case where a baby is left in the
care of an older child, routinely this may give cause for charges of
neglect. However, in the Inuit culture, children play an important
role in rearing of youngsters and are carefully taught skills from a
very early age. Although this conflict is recognized and accepted by
most individuals in the helping agencies, it does cause confusion and
serves to provide an example of the need for culture-specific
approaches.
The problem thus became one of blending traditional and
bureaucratic needs in order to best serve the culture. It would be
incorrect to assume that the government system could change
tremendously and the question arises if there is a need to change
4these, i.e., can traditional thought and approaches be applied in
order to enhance service to the people while not causing serious
disruption to systems already intact.
In order to clearly investigate this problem, attempts were made,
to learn as much about the culture as possible. This was achieved
through reading, observation and speaking with cultural members.
Increased knowledgable
,
of the cultured resulted in awareness of the
difference in thought and concepts prevalent among Inuit as compared
to Euro-westerners.^ Through further investigation it became clear
that the history, traditions, belief systems and many other factors
combined to make sense of the thought processes. Through this
investigation and application of readings in counseling among other
cultures a culture-specific design was developed.
The information accumulated over the years of living in the
Arctic is applied to the design. Central importance is given to
physical survival, belief systems, philosophy and relationships as
these areas proved unique in affecting traditional helping (see
footnote 7). Within these areas the ecological adaptation, behavior,
mind and language are also discussed in less detail but with the
importance which they bring to helping. The design is developed to
assist in the exploration of a culture not only in areas of healing
but in areas of interaction and thus depending upon the specific area
of exploration some terms may prove more important than others.
The design is set out to cover the physical survival of the
group, the psychological and social survival and adaptations of
the
5group to alien influences. The emphasis of alien influences is upon
coping with cross-cultural conflict for as the reader will see this
has had tremendous effect upon the art of helping among the Inuit.
Although to some degree all aspects of the design shed light on
cultural interactions those areas which appear to have had the
greatest influence have been highlighted. The question arises in the
design as what aspects have the greatest effect upon helping among the
Inuit. If a culture-specific approach is to be effective, it must
make sense in the world view of the culture for which it is intended.
Thus, the design while investigating the Inuit, attempts to use an
Inuit world view. Although efforts are also made to have the material
follow a design that another culture, in this case white westerners,
can accept there may indeed be variations. Research, by the author,
indicates that the major difference in the white western versus Inuit
thought is the western need for specificity within parts while the
Inuit is concerned with the whole. Thus, while a white westerners may
sit impatiently for the person to get to the point for reasons A, B,
and C, the Inuit awaits the total statement and then taking the whole,
forms his opinion and takes a direction.
The reader will note two specific areas in the method of this
thesis when presenting material about the Inuit. First the method is
culture-specific to the Inuit, but incorporating significantly a white
western format. Secondly, the intent of the thesis which is reflected
in the method is to focus upon the Inuit world view.
6The thesis will first provide the reader with a review of
counseling in other cultures, and then development of a culture-
specific design applied to the Canadian Inuit. A training program
specific to the Canadian Inuit in the art of helping will then be
presented. This will be analyzed. The final chapter will focus upon
the a discussion of the training program and recommendations for
future research.
The training program will not be generalized to other cultures;
however, this may be a consideration for future investigation. Nor
will the study cover in depth anthropological cross-cultural views as
the study relates to counseling. Although anthropology and sociology
are vital components the main focus is upon counseling, thus a review
of the readings is limited to counseling in other cultures. This
study will test the culture-specific design through a workshop, the
results of which will be evaluated, as noted previously, analyzed and
summarized. The objective is to develop a workshop which will enhance
helping; however, should the workshop prove of little or no
assistance in helping, the results will be analyzed and
recommendations given for improvement. The workshop will not be
reworked in the dissertation but would in that case be used as a
learning tool in order to revise the workshop for future use.
CHAPTER II
COUNSELING IN OTHER CULTURES: APPROACHES AND ABUSES
1. Introduction
The following section will present both cross-cultural and
culture-specific approaches to counseling.
It is a general principle that counselors who share cultural
attitudes and experiences with their clients possess a greater
potential for inducing positive changes in them than do counselors
from another background (Marsella and Pedersen, 1981; Pedersen et al.,
1981). Pedersen points out the effect which the lack of knowledge and
understanding of the language, values and goals of a culture have upon
would-be counselors:
The usual system of selecting, training and certifying
counselors may reflect and even reinforce a culturally
incapsulated bias to disregard cultural variations among
clients and adhere to some "univocal" notion of technique-
oriented truth. Therapists unable to adjust their own
attitudes, beliefs and styles of behavior with those of
another culture are likely to substitute their own criteria
of desired social effectiveness for alternative criteria
more appropriate to the clients’ environment. (Pedersen,
1981a: 16)
Ivey (1980) states that cultural expertise and intentionality
imply:
1) the ability to communicate in the language of the culture
both verbal and non-verbal;
7
82) the ability to communicate with a variety of groups within
the culture
3) the ability to plan, i.e., to "act on many possibilities
existing in a culture and to reflect on these plans." (Ivey,
1980 :8-10)
.
For the purposes of this paper, these elements of cultural
expertise can be combined along with Pedersen’s statement into one
clear sentence: a culturally competent counselor has the ability to
think, to communicate plans and to take action in a manner which is
acceptable and applicable to the specific culture in which he or she
is involved. Clearly then, several elements are crucial to the
make-up of such a counselor: the ability to communicate in the
language and thought of the culture; an awareness, understanding and
acceptance of cultural norms and values; and a clear comprehension of
the important influences acting upon the group—whether these come
from within the culture itself or are the products of outside forces.
The would-be counselor must face the challenges of becoming fluent in
the language, gaining communicative competence and attaining awareness
and a working knowledge of the culture. These characteristics are
really prior conditions to the performance of effective counseling.
A method of training is proposed in this study for such
counselors which will emphasize two approaches. First, this study
will explore the factors involved in training a competent counselor in
cross-cultural awareness and demonstrate the benefits and
disadvantages of such an approach. Second, the practices of
contemporary helpers Indigenous to a society will be examined—and
thus shed light on the problems involved in and advantages of
providing effective culture-specific counseling.
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2. The Role of Culture in Counseling
Cultural values cannot be separated from counseling and the
influences which it has upon the client. As well, the client's
influence upon the culture is an intrinsic variable which cannot be
ignored.
Ivey (1980 ) points out correctly that individual differences
must be taken into account by counselors. In his discussion of
environmental influences upon the individual, he refers to Roberts
(1975) and lists the following factors: "personal, sexual, familial,
ethical, provincial, social class and cultural." Ivey stresses that
not only must such environmental influences be recognized, but the
ability of the individual to influence and change them should be taken
into account. (1980:153).
Hence, it should be obvious that counselors be recruited who
either understand, or exhibit the capacity to gain understanding of
the cultural environment, the effects of its stimuli upon the
individuals within it, and how the individuals influence change. The
first move would—be counselors should make, as part of the process of
gaining the necessary counseling skills, is to learn to participate in
the culture by learning and using the skills specific to it (Ivey,
10
1977, 1980; Marsella and Pedersen, 1981; Pedersen, et al., 1976;
Pedersen, 1981a). Ivey notes that
One of the most Important findings has been that clients
respond better and more positively to counselors who attend
to them, are more likely to verbalize at greater length,
and indicate a greater willingness to return to attending
counselors and therapists (1980:391).
The attending counselor 6 can clearly demonstrate to the client
his interest, understanding and acceptance of the matters at hand
(Ivey, 1980; Ivey and Gluckstern, 1974, 1976). Merton (1962) further
emphasises two critical elements of importance within a culture which
a would-be counselor must appreciate: first, "culturally defined
goals, purposes and interests"; and second, "culturally-acceptable
approaches to gain such goals" (p. 186). Ruesch (1961) in discussing
a relationship between a mental health therapist and a patient,
stresses the critical issue of first understanding and then accepting
the values of an individual when that individual is a member of
another culture. He tells us that, "the treatment of members of
different social, ethical and ecological groups is characterized by
the fact that differences of values exist between the therapist and
the patient" (p. 59). He then identifies the profound and critical
importance of understanding that culture:
To know about culture means to possess knowledge about
social relations which fit the circumstances, the people,
the climate of a given region; it means to be acquainted
with the devices used to reconcile conflict. Each culture
prescribes the desirable behavior to be displayed when
people are under stress (p. 250).
Ruesch then discusses the problems presented by cultural variables in
approaches to problem solving and the possible methods of direction
11
which may be acceptable in different cultural contexts. Behind these
discussions lay the recurrent theme that it is only within a framework
of familiarity with the culture itself that "the identity of the
patient becomes identified (1961:380). Further support for the
necessity of this kind of cultural awareness and location of the
individual within his/her cultural context can be found in McCurdle's
(1974) discussion of learned behavior as a function of culture.
Culture
comprises a cluster of values and attitudes in combination with
learned behaviors, linguistic characteristics and kinesthetic
mannerisms which form the bulwark of the child's enculturization
experience (p. 36).
Craig (1976) provides examples of cultural diversity and patterns
in various life situations:
The process of learning the various aspects of one's culture and
adopting these beliefs and expectations as one's own is
socialization. And socialization is a life-long process (p. 166).
Taken together, what these writers show is that the problems of
the individual—the subject of counseling activities—cannot be
undertaken separately from the cultural fabric itself. The two are
inseparable. Culture determines certain responses, expectations,
values, behaviors and beliefs, and it is essential that all counselors
be aware of the role that culture plays in defining illness as well as
possible cures. The importance of this, of course, becomes acute in
cases where the patient and the counselor have diverse cultural
backgrounds.
12
3. Training Approaches
The term cross-cultural counseling in itself implies counseling
from one culture to another, rather than within one specific culture.
Throughout the training approaches utilized in cross-cultural
counseling one factor is predominant. This is the emphasis upon
training of counselors to become culturally adept. That is, the
emphasis is placed upon training of a qualified counselor to gain
cultural expertise. Three training methods are emphasised: the
anti-counselor, the co-counselor and the triad model.
i. The Anti-Counselor . The concept of counselor assistant has
received a good deal of literary attention, ranging from the idea of a
co-therapist who is a member of the culture (Bolman, 1968), to Zuk's
(1971) notion that the counselor be a mediator between client and
community. Ivey and Gluckstern (1974, 1976) recommend that in
attending behavior "cultural differences in listening skills be
constantly considered" (1976:13). They cite Pedersen’s system as a
way of offsetting this inevitable dilemma. This system invokes "a
helper working with an individual of another culture in a standard
helping format [to which]. . .a third person—the anti-counselor—is
added. The anti-counselor comes from the same culture as the helpee"
(Ivey and Gluckstern, 1974:13). The purpose of the anti-counselor is
to assist the client in making explanations of the problem, to side
with the client against the therapist, and ultimately to force the
13
therapist to accord the needs of the client as defined within the
client's world view. In effect, the anti-counselor disrupts the
helping process and forces the cultural variables pertinent to the
subject upon the situation (Ivey and Authier, 1978; Pedersen, 1981a).
ii. Co-counselor . The role of this individual is to mediate "from
the client’s culture" (Pedersen, 1981a: 6). Slack and Slack (1976)
recommended a co-client system as well. The numerous hypotheses put
forward in this regard have two central elements in common. First,
the general stipulation that the co-individual be of the same culture
as the client; and second, that the purpose of the co-individual is
to assist the therapist in establishing his/her own awareness of the
cultural variables that are influencing the helping process (Bolman,
1968; Ruiz and Casas, 1981; Satir, 1967; Slack and Slack, 1976;
Wiedman, 1975; Zuk, 1971).
iii. Triad Model . Pedersen (1977) introduced the "cross-cultural
triad" which is a combination of the concepts of the anti-counselor
and the co-counselor. This technique is established for the purpose
of training therapists to work in cross-cultural settings and to
enhance their effectiveness. The triad is employed in role-playing
exercises involving the client, a counselor and various resource
persons. Pedersen here emphasizes three elements in developing his
model: cross-cultural knowledge, skills, and awareness. The use of
the triad assumes that the client and the resource persons are from
1A
one culture and the counselor is from another culture. This, it is
suggested, will enhance the cross-cultural awareness and helping
ability of the counselor. The role of the resource individual may be
similar to either that of the anti-counselor or to that of the
co-counselor. The advantages of such an approach to counselor
training are that the skills, knowledge and awareness of the therapist
will be improved. Pedersen (1981a) also provides for a possible
elaboration of the role of the resource individual, who may act as a
pro-counselor or as an interpreter. Thus as opposed to the anti or
co-counselor concepts which specify a role, the triad model allows for
flexibility dependent upon the needs identified to benefit the
counseling session.
Pedersen (1981a) states
the team of resource persons should be as similar as possible,
matching authentic, socio-economic groups, age, life-style, sex
role and other significant variables. The resource persons need
to be both authentic members of the culture they represent and
articulate about that cultural viewpoint. While the resource
persons might not be able to discuss guidelines for
cross-cultural counseling, when placed in the role of an
anti-counselor, for example, they are generally quick to
demonstrate significant rules and values (p. 20).
Hence we can see that the triad model is an attempt to bring the
counselor into the world view of the client in order to understand,
and appreciate the problems with which the client is dealing.
Further, through the flexibility of assigning a variety of roles, it
attempts to allow the client a range of alternatives which are also
meaningful choices. Using various roles in the trial model Pedersen
found that a counselor-client coalition in opposition to the
15
anti-counselor resulted in effective counseling; while a client-
anti-counselor coalition had less effective counseling results* The
model assumes that direct contact with resource persons from another
culture in a 'favorable* setting will be the most efficient means of
training counselors to work with clients from that culture" (Pedersen,
1981a: 23).
4. Conclusion
The elements necessary to cultural expertise have been discussed
as they relate to cross-cultural counseling. The importance of
gaining cultural awareness, knowledge and understanding by a counselor
from another culture has also been reviewed. Further, several
training models have been presented ... albeit briefly. The following
chapter will now focus in greater detail upon a review of the
literature pertinent to both cross-cultural and culture-specific
counseling, training approaches; strengths and criticisms.
CHAPTER III
CROSS-CULTURAL COUNSELING: CONCERNS AND CRITICISMS
1. A Literary Review
In defining the goal of cross-cultural training, Pedersen (1981a)
emphasizes increasing "a counselor's intentionality through increased
knowledge, awareness and skill of those basic assumptions which
control the behavior of both counselors and clients" (p. 1). He
outlines two approaches to achieve this goal. First, he recommends
the careful observation of behavior in general in order to increase
cultural awareness within one’s own culture. Second, he advises
increasing one's knowledge and understanding of cultures other than
one's own.
Pedersen notes several reasons for the lack of continuity in
counseling methods provided by culturally different settings, and
supports these with citations from other authors. A number of these
will be briefly reviewed here. Katz and Stanborn (1976) in a study of
cultural behavior are critical of the tendency to emphasize abnormal
rather than normal behavior. Further, standards of deviation are for
the most part based on western values, rather than values specifically
relevant to the culture at hand. Draguns (1981) first emphasizes the
difficulties that arise in attempting to measure complex variables
particular to a culture; and then goes on to criticize the general
16
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absence of investigations into traditional methods and models of
helping within a culture. Investigations of traditional counseling
approaches among minority groups within the U.S. provide further
support for the necessity to heed the influences upon helping
techniques (Acosta, 1977; Bardo, Bryson and Cody, 1974; Christensen,
1977; Delany
,
1972; Jackson, 1976, 1980; Jones F., 1972; Kitano and
Sue S., 1973; Nobles, 1972, 1974; Sue S., 1977). Ivey (1980)
emphasizes the importance of symptoms and is critical of the lack of
attention paid to culturally significant, operating variables which
may determine the symptomatic meaning; variables which affect the
individual behavior either positively or negatively.
Delany (1972), Jackson (1976, 1980), and Nobles (1972, 1974) are
particularly critical of the assumption so often held by western,
white counselors that westernized, white middle-class methods and
practices of helping are universally acceptable, and that such
counselors are or should be the key individuals in training and
assisting counselors of minority groups or other cultures. With
reference to counseling among Black minority groups in the U.S.,
Jackson (1980) criticizes the standard practice
. • .rather than searching in the environment for causal
explanations of observed behavior, it is postulated that black
people have underlying deficiencies which are attributable to
genetic and or social pathology, which in the context of this
reality, limits the probability of achieving successful academic
and or social adjustment. The implications for practitioners are
facile; rather than critically observing their own behavior, the
assumption of the hypothesis eliminates such a need and minimizes
the likelihood of counselors considering important psycho-social
factors which determine. • .behavior (1980:296).
18
Thus, the client is the problem; the problem is the client. "The
professional's mission is oppressively one of getting the client to
fit the status quo" (Jackson, 1980:296). 7 Pedersen (1981a)
criticizes the uncritical imposition of westernized approaches and
emphasizes:
Traditional definitions of counseling have reflected the
individual bias of 'culturally encapsulated' Western values from
the dominant culture of a middle class perspective substituting
symbiotic model stereotypes for the real world, disregarding
cultural variations among clients and dogmatizing technique-
oriented definitions of counseling and therapy (p. 4).
In sum, the values, norms and expectations of the western white differ
fundamentally from the world views of other groups (Acosta, 1977;
Bardo, Bryson and Cody, 1974; Christensen, 1977; Delany, 1972;
Jackson, 1976, 1980; Kitano and Sue S., 1973; Lambert, 1981; Noble,
1974, 1972; Pedersen, 1981; Sue S., 1977; Sue, D. 1977, 1981). In
order to best benefit the client in the counseling process, it is
critical that the client, the counselor and the cultural context be
coordinated. The counselor needs cultural familiarity and a sense of
the appropriate with respect to goals and the healing process itself.
This view is further supported in articles by Acosta (1977),
Christensen (1977), Ivey (1980, 1981), Jackson (1976, 1980), Lambert
(1981), Nobles (1972, 1974, Pedersen (1981), Sue, D. (1977, 1981), and
Sue, S. (1977).
We begin with the intention of training an individual who has
already developed his or her counseling skills to some degree. We
are
seeking to emphasize cross-cultural awareness on the part of such
persons in order to enhance their ability to work effectively
in a
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cross-cultural setting. Given these alms, the approach formulated by
Pedersen (1976, 1981a), combined with the development of micro-
counseling skills outlined by Ivey and Gluckstern (1974, 1976) and
Ivey (1980 ), seems to provide the outlines for an effective program
of training. However, as noted by Ivey and summarized by Pedersen
(1981a)
,
earlier approaches to cross-cultural counseling have "no
uniform theoretical basis, no systematic development of method, no
comparisons of training outcomes and no agreed upon outcome criteria"
(p. 9). This is further substantiated by the reports of Brislin and
Pedersen (1976), Benson (1978), Hawes and Kealy (1980) and Tucker
(1974). This "criteria problem" is serious and obvious: attempts to
measure the effectiveness of counseling approaches formulated in one
culture and applied in another do not adequately allow for either
differences in world view, or the relevant cultural variables.
Where the purpose of training is to explore cultural awareness
and generally promote intercultural intentionality in order to develop
flexibility in counselors and assist their capacity to adapt to
numerous intercultural situations, the triad concept as discussed
previously is a unique and most valuable training mechanism to
cross-cultural counseling. However, the demand that a counselor
perform consistently in various cultural settings appears to be rare,
while the requirement that he or she perform within a single albeit
alien—cultural environment is the norm (Ivey, 1980; Jackson, 1976,
1980; Marsella, 1979; Nobles, 1972, 1974). It follows then, that we
should concentrate on the normative more effective situation, i.e..
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that it is necessary for the effective counselor to have a deep
background in the single culture within which he or she will be
working.
2. Problems in Training
White western middle class values are abundantly reflected in
most approaches to counseling in cross-cultural setting. Studies and
critiques have alike revealed that the imposition of such values has
lead to dissatisfaction, discontent and confusion among those whom
such programs have been designed to help (Acosta, 1977; Bardo, Bryson
and Cody, 1974; Barnlund, 1975; Christensen, 1977; Delany, 1972;
Halleck, 1971; Jackson, 1976, 1980; Kitano and Sue, S., 1973; Lambert,
1981; Lasch, 1978; Marsella, 1979; Nobles, 1972, 1974; Pedersen,
1981a; Sue, D., 1977, 1981; Sue, S., 1977; Wohl, 1976). The common
concern evident in all of these studies involves human relations
training. Ivey (1980) notes that there are limits in the extent to
which micro-training can be applied to cultures other than that of the
western middle class; while Pedersen (1981a) emphasizes the need for
caution in micro training across cultures. Further, the use of micro
training equipment must be culturally appropriate before the process
can even be considered. The content must be culture—specific. Given
these conditions, however, it should be said that micro—training is an
excellent process which may prove very useful in determining and
clarifying cultural behaviors in counseling. For example among the
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Canadian Inuit of the Central and Eastern Arctic, the use of video
tapes and application of the micro training concept when culturally
adapted has met with good success. However, among the cultures
wherein video tapes are not acceptable the results may be negative and
detrimental.
The concept of value clarification (Simon, et al. 1972), which is
associated with life development training, is equally important.
However, the basic designs are not only specific to western culture,
but have become generalized within it; that is, the values
unconsciously incorporated by the design—so prevalent throughout
western culture today—simply cannot be applied to other cultural
settings without profound modification. This is not to deny that the
concepts of values, strengths and ratings cannot be applied
cross-culturally
,
but it must be emphasized again that values and
value indicators change from culture to culture, therefore, the design
must reflect the other culture, or it will quite literally miss the
point.
Goldstein (1981) has explored structured learning theories in a
cross-cultural setting. He emphasizes the expectancy effects that
appear within the counseling setting with respect to counselor, client
and the environment itself. In this study, Goldstein is
sensitive to the importance of a client’s cultural expectations,
approaching the client with a reformity prescription where
treatment is reformulated to fit a client’s expectations rather
than a conformity prescription where therapists expect the client
to conform to their therapeutic preferences (Pedersen, 1981a:12).
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However, structured learning theory in a cross-cultural setting
faces three major problems. First, behavior is culturally defined;
second, the amount of trust and sharing of confidences required in
therapy arouses resistance to providing the necessary information to
individuals from outside the client's culture; third, reward systems
need to be culturally defined and applied (Duck.ro, Beal and George,
1979; Goldstein, 1981; Higgenbotham and Tanaka-Matsumi, 1981;
Pedersen, 1981a). As with structured learning theory, interpersonal
process recall faces similar difficulties in that the expectations
assumed by self-disclosure and directness are simply not acceptable to
individuals from various cultures (Pedersen, 1981a).
In exploring the problems that arise in the training for
counseling across cultures, Pedersen (1981a) distinguishes two sets of
necessary skills. The first set of skills is generalized and
applicable to all cultures—and to some extent the theories I have
discussed so far have assumed this. The second involves the specific
application of skills which are particular and unique to a given
culture. Culture-specific approaches will now be examined in order to
refine a design to counseling which will benefit the individual client
and at the same time use and respect the cultural values, behaviors
and approaches which the client finds acceptable.
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3» Alternatives and Snnimaflon
As noted in the preceeding pages, the emphasis thus far has been
upon training counselors to gain cultural expertise. The question now
arises as to the validity of this approach, i.e., should the ability
to counsel be a prerequisite to gaining cultural expertise. Or, is
cultural expertise and awareness the priority in the art of helping.
Thus far, the criticisms and concerns of cross-cultural counseling
training have been presented. This section will deal with the
advantages and disadvantages of placing the emphasis upon culture and
utilizing members from within to develop and perform counseling
methods specific to this group.
i. The Logic of Culture-Specific Counseling .
One of the many basic differences between cultures is that they
extend different anatomical and behavioral features of the human
organism. Whereas there is cross-cultural borrowing, the
borrowed items have to be adapted. Otherwise, the new and the
old do not match, and in some instances, the two patterns are
completely contradictory (Hall, E. 1970:18).
The theories and evidence reviewed thus far imply that present
methods of counseling which rely exclusively on western techniques and
assumptions result in an imposition upon the culture into which they
are introduced.
The Lewinian formula (Lewin, 1935) conceives behavior to be a
function of person and environment, i.e., [B - fCP^E)]. This model
provides the theoretical basis for a culture-specific approach to
counseling. Ivey (1980) points out that in many cases, too much
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emphasis has been placed upon the individual while the environment has
been relatively ignored (p. 151). Lewin (1935), followed by Bandura
(1978) and a handful of other therapists have attempted to bring
environmental factors into focus. A review of much of the cross-
cultural literature that centers on the individual reveals that all
too frequently, the general approach is to place the counselor at the
center of the helping situation, i.e., the counselor
,
having gained
certain necessary skills, is prepared to explore and challenge the
environment. All of this is in stark contrast to the culture-
specific method which instead places the client at the center. In
this latter case, the goal is to develop the counselor, in order to
bring about awareness of the nature of reality for the other culture
and to help him develop the knowledge and skills appropriate to
helping an individual client who must operate within that framework.
Ultimately, then, the counselor is not to challenge the environment,
but to understand it. By doing so, he/she moves himself out of center
stage.
So far we have reviewed the existing literature only to discover
that the basic underlying question expressed is, "How do we provide
counseling in other cultures?" To this question, we can now propose
one which is more fundamental and, I think, more rational given our
increasingly refined awareness of the needs. Now we can ask, What
facilitation is required to develop and implement a counseling
approach which will best serve the needs of a culture, and which is
appropriate to its system of values?". In the first instance, the
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theorist arms himself/herself with plans and theories and marches into
the other culture, ready to Impose his/her own values and judgments
upon the people he/she encounters there. His/Her assumption that
his/her acts of helping entail taking some degree of direction over
the lives of the clients, depends upon a prior assumption: that the
clients and their culture are destitute of appropriate means to help
themselves. The consequence, of course, is that such counselors do
not find any constructive helping techniques within the traditions of
the other culture because they do not look for any. Attempts to
"help" in such a context are not only all too inappropriate, they
undermine the existing strengths of that culture precisely to the
extent that they succeed. And how should we measure success? The
measurements of "successful" counseling are taken by the outsider who
inevitably uses rating systems based upon his own cultural assumptions
and biases. And to repeat Ivey’s observation, noted previously,
counseling across cultures cannot be measured precisely for this
reason (1981). Taking all of these factors into consideration, I
propose that training emphasis and evaluation should be changed to a
primary emphasis upon culture-specific counseling.
The design of culture-specific counseling uses a trainer-
facilitator: a creative individual whose specific skill is the
ability to draw out of a group an approach to counseling which is
acceptable, applicable and appropriate to the existing group world-
view and the problems which have developed. Here, the biases inherent
in any counselor—training method are less likely to affect the program
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developed for the culture; nor are such biases as likely to Interfere
with the basic design of this approach itself. Given that we are
seeking to develop skills based on the ability to conceptualize "what
is going on within the culture and to grasp the processes of
interaction developed there, the "counseling skills" generally found
desirable throughout the existing literature will be found to be
secondary. Ultimately, the goal of the training approach is to have
trainers who themselves are of the particular culture. Although some
may claim that the inclusion of cultural members as counselors will
entail a loss of objectivity, it seems to this writer that a trade-off
is inevitable: there are limits to the extent to which any outside
person can penetrate the folkways of another culture, and these
simultaneously limit his or her potential effectiveness as a helper.
Native members of that culture can understand more deeply, because
such understanding is fundamental to their experiences of life in
general. If the extent to which such individuals are able to secure
knowledge of counseling skills developed in the west is ultimately
found to be secondary, so is the importance of such skills
themselves. In any case, a measurement of "objectivity" with
"effectiveness" will have to be made with reference to some system of
values. The traditional approaches and techniques which of necessity
reorganized these values provides a basis upon which specific designs
can be constructed. If shifting primary responsibility to individuals
native to the culture receiving help results in knowledge,
understanding and widespread acceptance of evolving cultural norms,
27
the gain in human strengths for "helping" far outweighs the loss of
objectivity.
ii. Stepping beyond western Impositions
. A common assumption in the
literature under review is that the client must be understood and
accepted. Further, the Rogerian model of providing a client the
conditions of empathic understanding, respect, and authenticity
(Rogers, 1942, 1957, 1961, 1970) appears to be basic.
Though one cannot question the commitment and sense of mission
which characterize these leaders, there is a substantive basis
for questioning the particular choices of service delivery models
which they seek to implement. • • which embody assumptions,
concepts and methods which have little or no meaning for cultures
with profoundly different traditions and life-styles (Marsella,
1979:5).
Although the efforts of the cross-cultural counseling theorists
can be neither ignored nor negated, "somewhere along the way, for
reasons which are obviously unreasonable, it has become the accepted
practice for mental health professionals in developing countries to
model their services after those in the west" (Marsella, 1979:5).
Theories of cross-cultural counseling have for the most part
accepted cultural differences. However, power remains in the hands of
the westernized counselor who, once having received adequate training
in counseling, proceeds to embark upon a second training program to
gain cultural awareness. This approach, while incorporating an
important step, is nonetheless proving itself less effective because
it supports an "unwarranted sense of superiority (Marsella, 1979).
Though few authors are prepared to document the impositions of western
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counselors upon other cultures, the arrogance and self-supplied sense
of superiority of many practitioners cannot continue to be ignored or
covered over. This is not only true with respect to western-oriented
approaches to cultures beyond North America, but applies to the
counseling of minority groups within America as well. Nobels (1974)
states, the major kind of building upon the problem—oriented analysis
of black families which assumes that they are [nothing other], . .than
"sick” white families continues to characterize the literature (p.
10). Delany (1972) quotes from a reprint article by the group for the
Advancement of Psychiatry describing "effects of attitudes in whites
in which
a feeling of superior worth may be gained merely from the
existence of a downgraded group. This leads to an unrealistic
and unadapted kind of self-appraisal based on insidious
comparison, rather than on solid growth and achievement. • .and
even encourages the expression of hostile or aggressive feelings
against whole groups of people.
It forces a distortion of reality and provides a target in the
lower status groups for the projection of painful feelings from
one's self or from the significant people in the immediate
environment onto members of the segregated group. • ."(p. 342).
In general, efforts to impose white western counseling approaches
upon other cultural groups have proven unsuccessful. They have given
rise to transference and projection upon minority groups on the part
of those who refuse to take responsibility for the social climate in
general, and consequently, to initiate change either in themselves or
in society (Delany, 1972). All too often, the victim is blamed (Ryan,
1971). Jones, F. (1972) questions the advantages that accrue to the
white person who refuses to understand the conditions of Blacks, and
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notes that "it is to the average white persi 's most basic, intimately
personal advantage not to understand the bl; k person's condition.
Sadly, the white psychologist is no exception. Whites.
. .[depend].
. .
upon a definition of blacks which requires at blacks remain 'the
problem'". (Jones, F. 1972:364-65).
Dependence upon white westernized coun; ling approaches has been
critically analyzed in recent years, and th< consensus is that this
approach results in the final determination hat the object group
—
i.e., minority groups in the U.S. and non-wi tern groups in other
places—is the problem (Billingsley, 1966, i 70; Delany, 1972; Jones,
F. 1972; Kovel, 1970; Marsella, 1979). Fur er, professionalism
itself has represented "so much of what is ( structive in. . .attempts
to be unified in the struggles for. . .[its wn] definition and
direction. It emphasizes artificial differ: ces. . .professionalism
is a good example of the kind of issue that reates barriers. It
implies the acceptance of standards. ..." Jones, F. 1972:368).
Corroborating evidence can be found within ' e views of each of the
authors cited above. Although Jones is spe< fically writing about
Blacks, his basic premise is that white wes: rn counseling approaches
and counselors have imposed upon other grou] without first
determining whether their methods are cultu: lly acceptable to those
to whom they direct their attentions. Nor 1 ve they been adequately
aware of cultural differences, i.e., the as: mption has been that
"what is good for the white middle class is ,ood for the rest of the
world, regardless of nature, habit or opinic i." Clearly it is time to
revise such views
30
iii. Summary . One cannot assume that cross-cultural theorists have
intentionally directed their efforts to promote and impose their own
westernized approaches upon other cultures. Indeed, a review of the
literature clearly supports the opposite conclusion. Programs and
investigations have been conducted to explore how to provide
counseling in another culture, to determine the most acceptable
approach, and to seek the variables that require specific attention in
order to provide relevant and effective helping (Brislin and Pedersen,
1976; Davis, 1978; Halleck, 1971; Higginbotham and Tanaka-Matsumi,
1981; Ivey, 1980, 1977; Pedersen, 1968, 1976, 1977, 1980, 1981, 1981a;
Sue, D., 1977, 1977a, 1978, 1981; Sue and Sue, 1972; Sue S., 1977).
The efforts of these cross-cultural counseling theorists
constitute an essential stepping stone towards these goals. The
common error, however, lies in the assumption that the counselor is
of western origin and that cultural expertise is something that the
counselor can be taught. What they leave out are:
1) counselors should be trained to understand one specific
"other” culture, i.e., emphasis upon one culture rather than
a generalized approach
2) counseling trainees should be recognized by the group to be
helped as "helping” members within the group, according to
its standards/criteria
3) helping members should already possess knowledge and
awareness of the processes of helping as traditionally
evolved by that culture
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In. general, the problems of cross-cultural approaches have been
noted, analyzed and criticized by the leading theorists of
cross-cultural counseling. (See the works by Ivey, Pedersen,
Marsella, Sue D.
,
Draguns, cited above). Of equal importance have
been the criticisms leveled at
• • .education systems where major portions of professional
training activity and program development have used as sources of
knowledge and understanding.
. .white analytical frameworks
(Noble, 1974:11).
Further support for this view has been offered by Nobles, 1972;
Jackson, 1976, 1980; Delany, 1972; and Jones, F., 1972, who point out
the near universality of white refusal to accept the world-views of
other cultures as valid. Part of such refusal, of course, grows out
of the desire—motivated by the impulse to be "scientific"—to
determine a single, universally valid approach to solving cross-
cultural problems.
It is important to recognize that the values, behaviors and norms
of other cultures must be accepted, and accorded independent validity,
as prior conditions to effective helping and cross-cultural
counseling, and that the ultimate objectives of counseling entail more
than the development of academic skills (Jackson, 1980:294).
Present cross-cultural approaches have been admittedly less
successful than had been hoped several years ago (Ivey, 1977, 1980,
1981; Pedersen, 1976, 1978, 1980, 1981, 1981a; Draguns, 1981;
Triandis, 1977, 1979). Such deficiencies call for culture-specific
counseling, a design for the training of effective counselors, and a
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response to the basic questions which always must be asked by those
who seek to understand cultural "strangers”.: "How", "When", "Where"
and "Why?"
CHAPTER IV
CULTURE SPECIFIC COUNSELING:
THE NEED AND DEVELOPMENT OF A DESIGN
1. Introduction
A culture-specific approach begins with an exploration of the
traditional helping systems within a group. Of necessity, such an
exploration is accomplished with the aid of anthropological
information. The effectiveness of traditional approaches is not to be
under-estimated, any more than one can ignore the strength of
traditional ties in helping patterns (Nobles, 1972, 1974). For
example, Jackson (1976, 1980) argues the need for "Africanity" in the
counseling of American Blacks, and convincingly demonstrates that the
traditional approaches to psychological healing found in west-African
tribes are strongly evident in American Black psychology — even
today. It is clear that such a background should be utilized and
understood when formulating counseling methods appropriate to Blacks.
Further, Acosta (1977) supports the traditional approaches prevalent
among Mexican Americans and identifies ethnic variables of critical
importance in counseling. Sue D. and Austin (1973) identified
traditional psychological patterns in Chinese and Japanese Americans
and distinguished several differences in counseling. Sue and Sue
(1979) explore personality traits and values particular to Chinese
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Americans which originate in Chinese culture. Other studies
essentially reveal that specific psychological traits and value
systems are particular to culture groups and that in the role of
helping, a counselor must not only be aware of the differences, but
must accommodate the client by offering counseling which fits the
world view (See: Christensen, 1977; Delany, 1972; Jackson, 1976,
1980; Jones, F., 1972; Kitano and Sue, 1973; Nobles, 1972, 1974; Ruiz
and Padilla, 1977; Seligman, 1977; Smith and Glass, 1977; Sue S.,
1977). This concentration of studies of American minority groups adds
undeniable support to the concept of culture-specific approaches. The
argument is solid: removal from one's geographical and sub-cultural
home and the almost inevitable generational displacement have not
destroyed the traditional philosophy, psychology and values basic to
the culture. Given this factor, it is impossible to negotiate the
critical importance of heeding culture-specific approaches to any
group. Thus, counseling will have to be developed or adapted with
approaches peculiar to both history and current needs of the culture
for which the counseling is intended.
By contrast, cross-cultural counseling stresses the development
of training programs that will prepare counselors who will work with
groups from another culture. The trainee gathers information and
feedback from members of the culture and strives to win support, trust
and ultimately, acceptance by its members. The would-be counselor
thus finds himself/herself in a collaborative relationship. The
design of the overall project will center upon what the counselor can
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learn of the culture, rather than the culture defining and deciding
what are appropriate helping skills. Although the intention of the
cross-cultural counselor is to focus upon the significant variables
consistent with the values of the group and critical to its healthy
self image and well being as it defines these things, the feasibility
of attaining this goal through this method is questionable. The
difficulties inherent in such a project, again, are: locating and
defining these variables; investigating the traditional approaches to
psychological healing and determining how they achieve validity;
meshing the appropriate design of therapist-group relations with
ongoing cultural changes within the group itself; and specifically,
since the concept of cross-cultural counselor implies the counselor to
be of another culture, locating and employing traditional approaches
which the group found appropriate in the past.
2. An Investigation Design
The concepts of training in a cross-cultural setting all possess
a crucial common element: the employment of a member of the culture
to assist in bringing the therapist to a greater degree of
cross-cultural awareness, knowledge and development of skills
(Pedersen 1976, 1977; Ivey 1979, 1980). This provides for direct
culture-coaching and is necessary to a well-informed approach.
However, there is something very post hoc about this approach. The
counselor has already received training — most likely in a western
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institution — and having demonstrated that she/he has acquired
counseling skills, now embarks upon a career in another culture. What
is assumed is that cultural awareness is secondary to training as a
counselor. Although this assumption is seldom explicit, it persists
as a dominant theme in much current literature.
It is a fact that the need for helpers is universal — whether we
look at the South Pacific Islands or the Canadian Arctic. However,
also universal is the necessity to tailor the specific techniques and
methods of the counseling process itself to the highly-specified
situation faced by the clients, who, after all, are products of
diverse cultural environments. It is more effective to encourage
individuals to develop approaches to counseling within the familiar
cultural setting than it is to expect them to adjust to some universal
criteria or techniques of counseling. Though it cannot be assumed
that all indigenous persons automatically possess cultural expertise
(Ivey, 1976; Jackson, 1980), it is nonetheless realistic to hold that
the majority of members of a given culture will have greater
awareness, tolerance and understanding of even the most intrinsically
simple culture patterns than would be true for a non member.
Following the most recent literature, basic problem is redefined: we
must place primary concern upon teaching skills and approaches which
will be effective in the arena where they will be applied. Rather
than employing counselors from outside the culture, the emphasis
should now shift to a search for helpers who will be located within
the group — individuals who have already been acknowledged by their
37
cultural group to possess particular helping skills. Counselors from
outside the culture should be a facilitator, an investigator and
source of support — but neither a director nor an imposer of foreign
theories. Ivey (1980) states
... choosing an appropriate theory and method demands that the
counselor make decisions based on personal, cultural, language
and/or social differences. The process and goals of counseling
should match the personal and cultural background of the client
(p. 42).
This can effectively be achieved by the indigenous counselor.
The following investigators express the necessity for emphasizing
the primacy of residents of a particular culture over others with
respect to helping activities: Brislin and Pedersen, 1976; Davis,
1978; Draguns, 1976, 1979, 1981; Halleck, 1971; Higgenbotham and
Tanak-Matsumi, 1981; Marsella, 1979, 1979a; Pedersen, 1976, 1977,
1978, 1981, 1981a, Sue D., 1977, 1977a, 1978, 1981; Sue S., 1977; Sue
and Sue, 1972, 1979. Taking this new approach as axiomatic, it is
clear that those who would evolve effective designs must center upon
the specific characteristics of the culture at hand and allow its
indigenous members to define the most appropriate approach to
counseling. It is time to state clearly that no counselor can be
univocally effective, nor can all counselors expect to effectively
deal with the idiosyncracies of particular problems in all cases.
Counselors must recognize and accept the limits of their potential
knowledge and expertise and indeed help to foster unique, creative
styles of helping which are appropriate to the environment and, most
importantly, specific to the individual needs of the client group for
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whom the service is required and by whom it is requested.
. .thus a
culture-specific model.
Applications of this model are intended for use in specific
cultural settings. This is not to be confused with general
inter-cultural or multi-cultural settings for which, a different
approach and alternative techniques would be called for.
3. Steps in Design
In order to ensure that the design of the program is rooted in
the culture and appropriate thereto as well as, politically and
administratively viable three steps are necessary in the development
of culture-specific counseling.
The first step is to ensure the participation of knowledgeable,
articulate and influential members of the culture. The second step is
to explore, identify and understand the philosophy, psychology and
traditional patterns of interpersonal interaction which prevail within
the group. The third step is to embark upon a program of helping
which involves support and facilitation — and to build evaluative
criteria into the design; the effectiveness of the helping efforts in
order to provide appropriate culture-specific counseling. These steps
so far do not take up the question of leadership roles, nor political
context. Rather, I am here only emphasizing again the necessity for a
new approach.
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Western counselors, particularly in developing countries, must
take a back seat and give respect to members of the client culture who
must, in turn, be sure that they are aware that it is up to them to
take the power to initiate the process. Without these elements,
counseling will remain mired in its "cross-cultural" and ineffectual
past. What counts now is that responsibility must become a two-fold
concern, something like a dialogue, in which concern for others is
reciprocated with understanding of the criteria of appropriateness in
the helping context. If a non-member is to be included in the process
of helping, her/his role should be that of a supportive facilitator;
the members of the other culture should become the initiators and
leaders; the designers and ultimately those who will take
responsibility for ongoing re-evaluation and the initiation of change.
In effect, we will try to re-establish the agency usually
associated with subjectivity in the literature of existential
psychology. Allport, (1978), Frankl, (1955, 1967, 1970), and Rogers
(1961) are consistent in recognizing environmental influences.
"Culture is a condition of be coming but it is not itself the full
stencil" (Allport, 1978:82). Basic to logotherapy (Frankl, 1955) is
the focus upon both the future and the meaning of life (present).
Frankl sees man as being in search of a meaning and regards this as a
primary force which provides man the challenge to struggle.
Logotherapy goes beyond the peripheral sphere of man's confusion and
rather than searching for a treatment to alleviate the undesirable, a
spiritual case is sought in order to allow a freedom of exploration.
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The focus of the existentialist is clearly taking control over one's
own destiny. Even western psychology has long recognized that the
sumum bonum of orthodox psychological theories has been to restore
agency to the patient, that is, the capacity to take control over
his/her own destiny. Surely we can ask no less of our own healing
process.
Step One: Control and direction from within . In speaking of a Black
perspective in counseling, F. Jones, (1972) asks whether "it [is]
really true that there is something in the black treatment situation
which cannot be duplicated in the interracial one? The answer is
certainly affirmative" (p. 369). The black clinical psychologist
should be in the forefront of expanding and refining definitions of
psychological problems and psychological treatment among Blacks.
This, of course, involves many things, but it primarily begins with an
attitude which challenges much of what has been inaccurately
attributed to the black condition by the society at large and
therefore reflected in academic teachings (Jones, F., 1972:373). In a
letter of August 26, 1814, Thomas Jefferson wrote to Edward Coles,
Nothing is more certainly written in the book of Fate than that
these people are to be free. Nor is it less certain that the two
races, equally free, cannot live in the same government. Nature,
habit and opinion, have drawn indelible lines of distinction
between them. Too little of our denial in thought and emotion
has changed with time. White society has suffered from a long
illness (Delany, 1972:339).
The fact is that native members of a culture are the most reliable
experts in the techniques of emotional, psychological and physical
survival within the bounds of that culture and its environment.
A singular example of this has been the capacity of the Eskimo to
survive in an environment where whites perished physically,
emotionally, and psychologically. Here whites became dependent upon
the Eskimo world view in order to survive. The choice was quite
simple: either accept and adapt to the Eskimo philosophy or die.
The example may appear extreme to some because of the severity of
the climate and the psychological factors alike, but the fundamental
relationships are parallel whenever one studies other cultures:
culture enables people to survive in a given natural environment, and
those who are born in that culture understand it best. Unfortunately,
in most cultures the need for adjustments and adaptations is more
subtle and hence more easily covered by non-members who assume that
the knowledge embedded in such cultures is unnecessary to their own
survival. In all too many such cases, the outsiders have succeeded in
maintaining their own world-views, and even been able to impose such
views on the environment itself. Substantiation for this can be found
in Brody, 1975, 1976, 1976a; Delany, 1972; Fanon, 1965; Frankl, 1970;
Hall, E., 1959, 1970, 1976; Jackson, 1976, 1980; Jones, F., 1972;
Mead, 1955, 1978; Nobles, 1972, 1974; Ryan, 1971. The power to
maintain one's own world view and through it to define the environment
must now be taken back by the groups from whom it had been seized.
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Thus far, the emphasis has been, upon control and power from
within a culture. This must be realized in the context of adaptation
to the bureaucratic demands and technological advantages of a "white"
dominated world. Negation of this basic axiom could prove to the
greater disadvantage of a people. In the succeeding chapters,
emphasizing indigenous helping techniques among the Canadian Inuit,
the necessity of heeding and adapting to the white influences becomes
clearer.
A variety of studies has provided ample documentation that
minority group members are significantly more effective as counselors
when compared to non-group members (Acosta, 1977:228; Christensen,
1977:414; Delany, 1972:343; Jackson, 1976:303, 1980:265ff; Jones, F.,
1972:373; Nobles, 1974:16, 1976:18ff; Ruiz and Padilla, 1977:408).
To become successful in delivery of counseling services. . .
agencies must first gain confidence and support of prospective
clients. To accomplish this end, members of the community must
infiltrate the agency at all levels of administration, be active
as teachers or students in the educational process. . .(Ruiz and
Padilla, 1977:408).
Vontress (1973) asked whether the benefit that followed the
acquisition of knowledge, awareness and skills by minority-group
counselors might not become racial and ethnical barriers for
non-member helpers. Jackson (1980) replies that
• • .behavioral theory would be useless if the counselor did not
understand what constitutes reward or punishment for a black
client, as if he failed to perceive the particular environmental
conditions that effect a reward or punishment to his client
(p. 299).
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Further support for this statement comes from Banks and Hayes (1972),
and although the Black American is the specific minority group under
discussion in that literature, the statement can be applied with
modification to all groups. Jackson (1980) further elaborates upon
the dire necessity for recognizing that behavior, communication and
other crucial elements of human collective life vary considerably
across groups. The logical conclusion is to employ counselors who are
culturally adept, and thereby locate helpers within the group
membership in general. F. Jones (1972) demonstrates the effectiveness
of black therapists working within Black groups, and this is further
substantiated in literature dealing with other minority and culture
groups (Acosta, 1977; Atkinson, et al. 1979; Christensen, 1977;
Copelund, 1977; Cross, 1971; Delany, 1972; Dobzhansky and Montagu,
1974; Higginbotham and Tanaka-Matsumi, 1981; Jackson, 1976, 1980;
Jones, A. and Seagull, 1977; Jones, F., 1972; Jones, R., 1972, 1980;
Kitamo and Sue, 1973; Kovel, 1970; Moore, 1974; Nobles, 1972, 1974;
Ruiz, 1981; Ruiz and Cacas, 1981; Ruiz and Padilla, 1977; Seligman,
L., 1977; Seligman, M. , 1975; Slack and Slack, 1976; Sue, D., 1977,
1977a, 1978, 1981; Sue, S., 1977; Sue and Sue, 1979; Tucker and
Gunnings, 1974; Wood, 1977).
Step Two: Defining culture-specifics .
Sometimes we tend to confuse race and ethnic groups with
culture. Great races do have different cultures. Ethnic groups
within races differ in cultural content. But, people of the same
racial origin and of the same ethnic groups differ in their
cultural matrices. All brown, or blacks, or whites, or yellows,
or reds are not alike in the cultures in which they live
and have
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their being. The understanding of another, or of groups other
than our own, demands a knowledge of varied elements within a
culture as the variety of culture components within a larger
cultural matrix (Moore, 1974:41).
It is important to determine the varied elements which
distinguish culture and ethnicity and the system that is most sensible
in its application. Jackson (1976, 1980) and Nobles (1972, 1974)
focused upon the commonalities of family structure and group
identification in African and American Blacks. Jackson (1980) then
uses the concept of "continual flexibility in circularity" which was
first introduced by Brown. This notion locates traditional helping
approaches within the originating culture but provides for their
flexible application and finally describes their evolution and
maintenance as a kind of circular inter-responsibility that holds
between helping and survival. Throughout this paper, we have
concentrated on the notion of world-view — the role that it plays as
fundamental to the outlooks of individuals within a given culture, and
the enormous differences in both form and content which it takes on
from one culture to another. Most of the writers we have discussed so
far take such differences to be substantive and axiomatic.
This gives rise to a now-famous and extremely difficult problem:
how does one systematically investigate the world view of another when
that one is a member of another culture? To shed light on this, the
author has worked on developing a phase approach based upon field work
among individuals of other cultures and the academic research
discussed above. It must be recognized in the development of the
design, the author is of a white-western orientation and this maybe/is
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reflected in the organization and choice of factors represented.
Efforts were made, and opinions gathered, to develop appropriate
levels and factors, (see footnote //8) however, the author takes
responsibility for deletions and/or inaccuracies of the design.
Testing and usage of the model in a variety of cultures will hopefully
result in a refinement. As noted previously, for the purposes of this
study, the design will be applied to one culture i.e., the Canadian
Inuit.
We start with the assumption that physical survival is the basic
entry-level notion — that is, this notion will make it possible for
us to understand all of the systems and patterns of interaction that
take place. within the group.
Investigations of culture-specific counseling begin at Level I,
employing appropriate anthropological methods and approaches. Level I
will identify factors in traditional group helping which are/were
essential to group survival. It provides guidelines for identifying
the effects of the natural environment upon the group.
Following this, the same pattern of investigation in Level IIA
will reveal factors in the specific world view of the group; factors
critical to social and psychological survival. This information will
make sense insofar as it is understood to have a dependent
relationship on the discoveries made at Level I. The critical aspect
of exploration and study through this design is that the investigator
must not strive to understand the system from the vantage of a world
view other than that of the group under study. Further, this system,
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will assist members of non-western or minority cultures in exploration
of their own culture from within", and gaining some understanding of
the origins of their own world views; and identification of subsystems
and approaches to living which were previously taken for granted and
hence unnoticed. Level IIB investigates the alien influences which
affect a culture. These influences are from outside the culture, the
effects of which are realized once the aspects of physical and
psychological survival are understood. Level III provides the
opportunity to make sense of the individual within the group — and
shows what is gained when the individual is identified as a valued
member, and what is lost when he ceases to be.
Once the inquirer reaches Level III patterns of behavior, thought
and traditional helping techniques will emerge and be made sense of as
a group function. It is now critical at this level to be able to
identify these phenomena within the individual. Application of Ivey
and Gluckstem (1974) design of micro-counseling has proved very
effective in identifying culture-specifics and the meaning of
behaviors within a group. This method has been used by the present
writer with great success to facilitate the development of
culture-specific counseling among the Canadian Inuit. Again, during
these practices, it was critical that the members of the group
themselves participate in these activities and share responsibility
for interpreting behavior.
As previously stated, empathic understanding, respect and
authenticity (Rogers, 1942, 1957, 1970) appear necessary underpinnings
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to all helping roles. The helper establishes herself/himself as a
caring person through establishing her/his interest in helping.
However, the methods, approaches and practices are specific to the
context, and should here be based — as we have previously indicated
— upon the basic survival situation of the group. In order to
demonstrate empathy, congruence and positive regard, the counselor
must accept, respect, and apply culturally-appropriate factors and
should possess the awareness, knowledge and skill necessary to effect
competent communication within that context. The appropriate and
logical approach, then, demands utilization of membership
participation and acknowledgement of the counselors present among the
group; in other words, incorporation of much of the traditional
helping approach.
The movement of this design begins with environmental factors,
moving onto psychological and sociological factors and moves then to
the individual with a sense of reality, clarity and consistency. The
drawbacks of the design serve as checkpoints in that it cannot be
carried out without the full cooperation of group members. Further,
attempts to apply the design will fail in the face of attempts to
impose foreign world-views and values upon the group member with whom
one is working. As outlined, then, the helping process itself is
lengthy and as complicated as the process of cultural expertise:
neither can be gained in a short time.
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TABLE 1
Culture-Specific Design
Laval I
aach term is defined
as culture specific.
Each Is defined
and Is made sense
of only In relation
to al 1 which Is
necessary for the
physical survival
of the group
Level II
Psychological
and
social
survival of
the group
who gains
recognition ts
an Individual
member of the
group.
famiJjj^jroup : _
dyadic relationships
kinship - nuclear family
social organization
expressed in
mind
behavior
customs
rules
ethics
morals
values
sexism
sexuality
roles
expressed
through
thought pattern
concept of the whole
concept of tne parts of the whole
concept of opposites
language
non-verbal
verbal
• Copyright 1901
N. Kathleen Ilary Minor
'transmission of
the culture
oral tradition
art
music
dance
story telling
Extraneous
Influences
Upon
the
Culture
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table 2
Cultura-S pacific Daaign
jaeiuoo
"SSOJQ
tabu j
Cuiturw-Spwclfic Flowchart
LEVEL 1
Fhytlcal Survival of tha fr-oue
anvlronpantal Influences
COSaology
9roup relationship to nature
belief syttaa
phi losoehy
eythology
lT* trr"* * *°11 01,1 '» first daf 1 amW*C !^*l ,jr " ,th to the Oaf Inttloat
th*" 1*^*0 '« quMtlQfl. *a4
attaatlon 1* paid ta the telf-unoerttandlng of
u>a group "Men they bath express and ravaal.
Thaa. aa seek to dlicovar hoa tacn of thasa
‘•™* *** * ralatad to tha othari, including
thalr Intama I comactlont and autual
laf luences. Tha condltloat for understanding
aach and any of thaaa term alii Da dlraet
ottccmn of tha lurvlval preplan tttalf.
LEVEL HA
Psychological and Social Survival of tha Grouo
I. Faally Croup: kinship
social organization
authority
(oaprassod in
II. lohavlor: cuttan
rwlat
athics
•king sonao of corals
valuat
III. Hind: thought patterns
concapts of tha aholo
of oppositos
of tlaa
Cxh tarn at this laval Is daflnad In tow* kind
of consaouantlal relation to tha nora fundnantal
tarns 9 ivan at Laval 1. Each axprassas tonathtng
that Is cultura-specific. Kara, tha critical
anphasts hat shifted way fran tlnpla survival and
and nw Is upon tha psychological and social
hamony of tha pros*. Tha world-view of a 9 Ivan
culture can bo bur darkly 9
1
lapsed at laval one:
hare It cooes sharply into focus. The concapts at
this laval. era basic to the world-. t*w of a group
and together they coaprlse vhat that group aould
call ‘realistic* In a host of areas of Ufa.
expressed
through
IV. Language: non-verbal language
verbal language
resulting In
V. Transalsslan of the Culture:
oral tradition
art
auslc
dance
storytelling
LEVEL lit
Extraneous Influences upon the Culture
These influences are put upon the culture free
sources outside tha group. However, the affect
upon the group nay causa change vlthln and
specifically affect the Individual. The affect
It best understood once the guidelines for Level
I and Level IIA have bean explored.
LEVEL HI
The Individual
(as nanoer of a group)
valued at a part of the Dhole
safe In physical and psycho-
logical and social needs
accepted as a nonpar of the group
aTT5ua3~selfness
encouraged to develop individuality
uhich can only be recognized
through the identity and support
of the group. Thus tha Individual
Is united In the oneness of the
social uhole.
Each tarn Is here dlflned consaouantlal to the
definitions and relationships expressed at Level
IIA. Each, therefore, fits within the grow
world-view. Individuality It first defined and
than enhanced as part of the whole, and each
Individual Is clearly defined both to hlanelf and
to others through the context in which he lives.
The world view of the Individual is In balance
with and follows fron the Influences of Levels I
and II. Kith the prior levels as givens, the
Individual has no difficulty In waking ‘sense* of
the world about hln. All Individual experience
can be Incorooratad Into a cogent world-view and
group-supported syttaa of beliefs.
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(See acconpanying dlagran of circular flow chart)
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Step Three: Supporting, Facilitating and Testing
. The design of
culture-specific counseling requires that the designer facilitate and
support the process* Further, the designer must possess the specific
skills necessary to identify the culturally-relevant patterns and
behaviors, She/He also should possess the investigative awareness and
curiosity of the anthropologist.
Continual testing of the appropriateness of the design and close
evaluation of its benefits to clients are essential to its continued
effectiveness. Further, flexibility within the design, dependent upon
the culture, is important. Testing itself is a difficult matter
involving culture-specific approaches and sensitivity, and requires
further attention and study. The usual procedures of statistical
study, questionnaires and many of the usual impedimentia of the
academic psychologists may turn out to be starkly out of contrast with
the folkways of small, tribally-organized cultures or camps.
Nevertheless, other methods, such as crime statistics and psychiatric
referrals have already proven useful. In general, specific approaches
to testing and evaluation must be developed within the context of the
culture at hand, but it should be obvious that at this time, much
further experimentation and refinement of techniques in this area
remains to be accomplished.
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4. Conclusion
Some of the benefits and problems of the culture-specific design
have been presented. As the design is employed across cultures other
factors, both positive and negative, will emerge. In the next chapter
O
the model will be applied to the Canadian Inuit. The method of
investigation will follow each level of the design. The reader must
note two factors which were reviewed in the introduction. First, the
design is meant to guide the investigator in pursuit of information.
In this study the particular areas of exploration are the approaches
to helping which were traditionally employed. Thus, every effort is
made to investigate the terms of the design which have a greater
effect upon helping. Although to some degree all variables are noted
in the written content, effort is made to provide the reader with an
insight into the influences of nature, belief system, philosophy,
psychology, relationships, external influences and the modern
Individual. However, it must be noted that the author is a white
westerner and this will influence the investigation. In order to
provide the reader with factual, succinct information the assistance
of several Inuit was provided. Their guidance proved very helpful
(note footnote #9).
The second area to note is that while the design uses terms as
outlined, in order to have the material make sense in the Inuit world
view, it is necessary to have the section headings reflect terms
common to the Inuit. Thus, in place of the design terms, environmental
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influences and group relationship to nature, I have used the heading
Man and Nature. For the Inuit, man and nature represent a harmonious
blending, wherin each acts upon the other. To negate this by implying
otherwise would be imposing a world view other than that of the Inuit
culture. Further to this the Inuit world view was also used in the
discussion of family groups as will be seen in the heading titled
relationships. The importance and complexity of Inuit relationships
necessitate this, as the reader will find.
This is not a design for anthropological research but rather a
tool to assist counselors to provide more effective and culturally
appropriate counseling. The implementation of the design is for the
purposes and teaching of counseling with cultural appropriateness, and
thus the focus of the design is upon those areas most pertinent to
counseling
CHAPTER V
THE CANADIAN INUIT: ISSUMATUQ
Introduction
The purpose of this section is to identify techniques of
psychological healing developed by the traditional Inuit culture to
aid individuals during times of stress. The particular aspects of
personal interaction under investigation are those which proved useful
in reducing anxiety and freed camp members to participate in
collaborative* efforts for community survival
Cultural characteristics of a group are acquired through
historical development. A culture is the totality of the lifestyle of
a people. It includes arts, morals, knowledge, beliefs, customs,
laws, capabilities and habits of the individual members. Within a
culture arise consistent patterns which are apparent to the group.
Benedict (1934) states that such characteristics serve a useful
purpose in a particular culture. Such characteristics need to be
understood in the light of the emotionality and intellect of the
culture.
Within various cultures the role of helper, i.e., counselor, has
often been highly significant. In a culture such as that of the
Canadian Inuit, the role of such individuals has been difficult for
outsiders to ascertain. However, recent culture-specific
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investigations have revealed unique and valuable repositories of
skills and customs used to help individual members of traditional
groups. (Minor 1970-1980, 1979; O'Neill 1979a)
Ruben outlines several important dimensions of intercultural
competence. Basically these dimensions involve capacities to:
communicate respect; be nonjudgemental
; be personable; display
empathy; be flexible; and maintain a tolerance for ambiguity. He
notes that effective communication must be emphasized and that one
must maintain an alertness and sensitivity to the needs, values,
aspirations and ways of the other. (Ruben, 1977 p. 471-2).
In order to develop awareness of the approaches employed by the
traditional Inuit in interpersonal relationships* it is necessary to
have some comprehension of three areas which exerted tremendous
influence on the interaction of the Inuit." Field work has indicated
these three areas are first, the environmental factors, belief system
12
and philosophy necessary for physical survival, second, the
complex, highly structured network of human relationships themselves,
and third, the external influences upon the Inuit from other cultures.
Elderly informants verify the presence and critical importance of
13
these areas prior to the steady involvement of the Qallunaat.
Since this chapter deals with tradition and interpersonal helping
skills, I shall initially confine my comments to the earlier communal
patterns and later will deal with changing community life.
I have chosen brief but descriptive information in each of these
areas in order to allow the reader insight; and thus, to promote
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greater acceptance of the necessities for employing particular
approaches to reducing the stress of camp members.
Each area is divided by the levels as previously noted in the
design.
Level I: The Physical Survival of the Group
1. Man and Nature: Just to survive.
"I have walked upon this land and I have known
the sweeping cold winds of winter.
I have travelled on the oceans and the Great Bay
of Hudson.
The sun has sank deep upon the horizon for many days
and has then returned
to cast a timeless light upon the Great Mother Earth.
I have known these things for many years, and still
I gaze in wonder,
And I have known the people of the land, they are
my friends and I am theirs.
Together we have travelled and shared and sometimes
we were cold and hungry, and
it hurt, together.
There is a mystery to this land, the blending of
man and nature,
to the tranquil awareness of reality,
a gentle acceptance of the past presenting the present
and molding the future
And a gehtle, firm and dramatic struggle to survive...
just to survive."
(K.M.)
The Inuit were constantly aware of the reality of struggle.
Study of the hardships inherent in the Inuit way of life reveals that,
in order to physically survive and maintain a flow of co-operation, a
stable emotional balance within the camp was essential. Personal
tragedies had to be overcome as quickly as possible and with little
disruption of the entire camp. Constant concern with emotional
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problems could lead to an expensive expenditure of energy. This could
affect total camp harmony and could place efforts for physical
survival in a secondary position.
Such hardships of the Inuit life are clearly pointed out by Bob
Barnabus, an Inuk from the Arctic Bay area:
I started to hunt when I was sixteen. In summertime it was very
enjoyable, but in the winter, when we were hungry it was
difficult and not pleasant at all. In those days before we were
with the Qallunaat
,
the Inuit used to hunt to the best of their
ability. There were periods of hunger when people died of
starvation; my grandfather and my uncle died that way. Sometimes
we had to eat dogs that had already starved to death and
sometimes people would eat other people. On cold winter
mornings, we had to put on frozen clothes when we awoke. That is
how we used to be."
(Barnabus as quoted in
Innukshukt Cowan, 1976, p.
177)
Nuligak, from the Tuktoyaktuk area, futher emphasized the harsh
realities:
"From time immemorial the Inuit have looked for something to eat
and have gone hunting for it. How many hunters have remained in
the bush for days and days and come back without a single
cariboul Forty or fifty below zero at times, and sometimes
colder than that, and having left home without eating they had to
stay two or three days without food. There were caribou, but not
a cloud in the sky—no way of getting near them.
I have seen men freeze their cheeks, their noses, their feet.
Cold masters us quickly when the stomach is empty. A hunter is
powerless in a blizzard, and when the weather is fine and clear
it is impossible to get near anything I"
(Nuligak, 1966, p. 133).
And Father Antonin Mouchard, who, on September 30, 1943 wrote in his
diary:
"The Eskimos who were on the hunting expedition returned.
Starving and mere skeletons they rejoined the other miserable
people of the camp who are no better off than themselves. The
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hunters returned with empty hands. It is a tragic situation a
struggle against death by starvation. All the bones and other
rottenness have been carefully picked up in order that we could
give something to our stomachs which cry famine.”
(Link
,
May, 1945)
With these examples we face the realities of the Inuit fight for
survival and are provided a glimpse of the background conditions of
their general attitudes toward emotional upset: the Inuit recognized
that simple physical survival must claim priority over all other
concerns. All energy had to be expended in their will to survive the
elements, and skills developed and utilized to reduce emotional
discontent or trauma. In a land such as the Canadian Arctic, it would
be suicide for a camp to become engrossed in emotional disharmony or
to allow a productive camp member to indulge in remorseful seclusion.
"Permanent homes they had none; life was a perpetual wandering in
search of food, a wandering that ended only with death. The
winter’s twilight had shown me their blurred forms dragging the
over burdened sleds from one sealing-ground to another to escape
the threat of famine; and the midnight sun shone on husband, wife
and little daughter, weighted down with heavy packs, stumbling
over the stackless land to a new fishing lake in the hope of
breaking their fast before and then sleep. Food, clothing and
shelter, those primal necessities that generally come so easily
to dwellers in more temperate climes, demanded from them
ceaseless effort, until the desperate battle to preserve life
seemed almost to nullify any purpose for life. Only an
invincibly optimistic race, patient, hardy and good tempered
could have wrestled with this environment and survived."
(Jenness, 1928:243-4)
2. Spiritual Beliefs .
i. Introduction . A review of culture necessarily involves an
investigation into the religious beliefs and philosophy of the group.
Among the Inuit the traditional polythesis was Shamanism. This
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appears to have been greatly influenced by the missionaries. However,
in order to grasp the results of this influence it is essential to
understand the traditional concept. 1 **
Both the Netsilik and Igloolik Inuit, as well as Inuit groups in
general emphasize the relationship between nature and the individual
through traditional rituals. These beliefs were instrumental in
fostering increased psychological security in Inuit society. For the
Inuit, supernatural and mythological beliefs provided explanations for
all situations and in western terms gave meaning to existence.
Inuit beliefs in the supernatural were most evident particularly
with regard to spirits and the Turngania. 1 ^ Each individual
possessed not one but two souls: the human soul and the name soul.
Together these comprised the basic make-up of the individual. Within
this framework the Shamans acted as mediators or middlemen between the
individual and the spirit-world. Other crucial elements of Inuit
cosmology included tupilaks, tunerlaks and dwarfs (along with the
spirits) and from the world of nature, Nuliajuk (sea), Narsuk
(weather), and Tatgag (moon), as well as others. (Kappi, 1977;
Kalluak, 1974).
ii. Shamanism . The Shaman held a powerful position in the Inuit
culture for the individual who gained this position was believed to
possess supernatural powers in many areas of life. These powers
included the ability to heal the infirm; to change or influence nature
in order to provide a more suitable environment for survival; to cause
a change in someone's physical being in order that an individual need
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could be met, such as inducing pregnancy or correcting a malfunction
of the limbs. Given such powers and abilities the Shaman was viewed
as a gifted Inuk. During the course of his/her life however an Inuk
may hold the position of Shaman and then, over a period of time, come
to be thought to have lost his/her powers. For example, success was
based upon accepted visual proof of a change directed by the Shaman.
Should an induction by the Shaman result in failure, he/she would
blame this upon an action of a group member which angered the spirits;
this would be accepted by the group. However, as failures in
different situations became more numerous, requests from the group for
intervention by the Shaman would decrease until the group consensus
was that he/she had lost power and influence as a Shaman. No further
requests would be put to him/her. Once having lost this the
individual would return to a prior but unelevated role as a community
member i.e., hunter-provider, homemaker, etc. Later in life, it was
possible for the same individual to be thought to have regained this
position of influence with the supernatural and then once again assume
the title of Shaman. Again the decision and acknowledgement by the
group to an individual believed to possess power, was a factor
determined by accepted, visual proof. The group gave recognition and
respect to the individual who proved power, to the communities
satisfaction, in influencing the supernatural. The status of the
Shaman in the Inuit community was therefore a reflection of his/her
influence and. status in the spirit world.
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Within an Inuit co-operative group, there could be more than one
Shaman; but within an extended family unit there would be but one.
Shamanism was defined neither by sex nor age. On occasion the role of
Shaman would fall upon someone who had physical or mental disability
and thus, through his or her involvement in such activities the
individual was provided an essential role within the culture, and
served as a contributing member of society. In such cases, of course,
individual infirmities did not present themselves as a burden for the
group; rather, in a sense, the deficit was overcome by the service
which the individual offered to the others. Note that this by no
means indicates that the Shaman was always or even frequently selected
from among the infirm. For the most part, a healthy and strong
individual would be acknowledged the role of Shaman. The critical
factor was a sense of power which the individual experienced within
himself/herself
:
power of thought, of influence over others, and/or
of physical strength. Research, by the author, indicates that in
general, individuals possessing unique qualities—whether an
infirmity, bodily strength or great intelligence were often thought to
possess supernatural powers, and that these powers were comprised of
forces within the individual. It was these forces upon which the
individual drew to perform rituals and "the magic powers" of Shamanism.
There were two categories of Shaman. These were distinct and
based upon the results of the Shaman's exercise of power. For some
Shamans, attempts to cure individuals, encourage climatic changes or
influence situations manifested negative consequences. For the Inuit,
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the ability to make a situation worse was a sign of individual power.
In such cases the person was considered a Shaman whose spirit when
exercised would always result in a negative effect. Fear of such
negative results would cause the group to avoid the power of that
particular Shaman. The powerful influence and authority of the Shaman
were still recognized but under the circumstances were not sought
out. However, such a Shaman generally continued to use powers with
the result that he/she became a convenient object of blame for any
mishaps befalling the group.
The second category of Shaman concerned those who were viewed as
successful and usually produced positive change. These powers and the
individual who embodied them were actively sought out. However, even
when seeking the positive powers of a Shaman, an overriding fear
persisted between the seekers, an esoteric fear of mystery and the
supernatural. And yet, at the same time in this fear there was also
present a feeling of exciting challenge, of mysticism and of the
powers beyond nature.
Various techniques were utilized by the Shaman to induce a
requested change or determine the cause of a hardship. For example,
songs and dances would be performed to induce a pregnancy in a woman
who had been barren, and who wanted a child. In searching out a cause
such as poor luck in securing food, the most common ritual was that of
Kilarug (a holding down of the head). In this ceremony the Shaman
employed an assistant. While the assistant lay In a prone position a
string was tied about his/her head. The Shaman would hold the end of
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the string and while pulling on it in a jerking motion announce the
nature of causation in question while simultaneously invoking the
spirits to assist in determining the nature of the influence. Once
the cause had been correctly identified, the force of the spirits upon
the head of the assistant would make it impossible for the Shaman to
jerk the string. The Shaman would frequently assign a penance to the
disturbed person if the cause involved the breaking of a taboo. In
some cases the matter would seem to remedy itself through making
conscious the knowledge of what the cause was. My research has
revealed numerous cases in which individuals were greatly assisted in
overcoming a particular situation or disability through the powers and
spiritual assistance of the Shaman.
The powers of the Shaman should not be underestimated. "The
notion that indigenous healers are ’"quacks"’ and ’"frauds"' and that
only Western (Modern) approaches to mental health care are valid is
the greater inaccuracy." (Marsella, 1979). Unfortunately, in the
Inuit culture the historical documentation of effective cures induced
by Shamans among Canadian Inuit is lacking. However, there has been
sufficient awareness on the part of outsiders to prompt considerable
thought. Reference is given to my own experiences and those
documented by Boas (1888), Jenness (1928) and Rasmussen (1931).
A detailed account of Shamanistic powers is beyond the scope of
this paper. Briefly, the role of the Shaman in the process of helping
was to ascertain the cause of personal ill-fortune, which could affect
not only the individual but, being a part of the group, could bring
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misfortune to the whole. The Inuit believed that evil spirits caused
particular disturbances which upset the balance of the soul. A
release of these spirits from the inflicted soul would result in
harmonious well being. Various approaches were used to discover the
evil spirits, and once the source of causation was determlnded, the
Shaman prescribed an approach to rid the soul of it. It was generally
expected that the result would be a return by the soul to its normal
natural balance. Given the frequency of successful treatment by
Shamans it is not surprising that there was a tremendous trust in the
ability of these women and men.
"The natives trusted in their medicine-men and the medicine-men
with rare exceptions, believed themselves gifted with
supernatural powers. The spirits that wander unseen come at
their bidding and obeyed their commands. At times they came
unsummoned, and a man raved on the hillsides or on the frozen sea
where no one beheld his frenzy."
(Jenness, Diamond, 1928:52)
The powers of the Shaman were believed to balance man with nature
through an effect upon the souls of individuals. To fully understand
this concept a discussion of the souls is necessary.
iii. The concept of the souls . The traditional Inuit believed
that each individual possessed two souls, the human soul and the name
soul, and this doctrine played a significant role in making suicide
legitimate and honorable.
The human soul constituted the main physical strength of the
individual. This soul gave energy, power and endurance. (Balikci,
1970; Minor, 1979). Basically, the human soul was the visible and/or
impressionable strength, skills and knowledge essential for physical
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survival. This soul was exterior, it could be seen, heard and/or
acknowledged. The human soul experienced one life on earth, and
following death, journeyed to an afterworld, to reside in peace and
harmony between the spirits. This soul was unique to each individual,
and accounted for the individuality of the Inuk.
The name soul floated freely about the cosmos and possessed
strengths of mind and character. The name soul was not only within
the inner body of the Inuk but also invisibly about him/her. It could
partially be characterized as personality; intellectual and emotional
ability. Name souls were infinite and shared in the cosmos. For
example, a child named Kudluk was expected to have common
characteristics of all others named Kudluk. Following the death of an
individual the name soul would float about until such time as it was
called upon to enter a new child or in some cases an animal, and this
happened through the naming ritual. The name souls were also viewed
as guardians; thus, a child would often receive several names and
would be considered highly endowed. In some cases a child was named
for an individual while that individual still lived. In this case,
the strengths of a child's character would be decided by the
Individual for whom he/she was named and the soul would be shared.
The strengths varied with the specific name soul, the general
characteristics remained the same for each specific name. If the
individual for whom the child was named was dead, the inner character
strengths of the child were expected to be the same as those of the
deceased individual. In a sense, this concept of free floating souls
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gives evidence to support an Inuit theory of reincarnation. This
aspect of Inuit psychology and religion also provides theoretical
justification for the cultural and individual acceptance of suicide,
infanticide, homicide and senilicide, just as the rigorous harshness
of Arctic survival in itself supports a theory of survival of the
fittest. Given these factors, it would thus be reasonable that an
elderly, infirm or depressed individual would view death as a healthy
escape, for he /she would return later, through the naming ritual, when
things were better. The ritual of naming guaranteed this return.
The souls were essential to Inuit philosophy and psychology,
encouraging exploration for strengths of character within the name
soul; while, the human soul sought knowledge and skills to survive.
The souls combined in spiritual search and struggle.
The combination of Shamanistic influence along with the concept
of the souls resulted in the rituals and taboos which the Inuit
employed in their efforts for both physical and emotional survival.
iv. Rituals and Taboos . The strength and personality of an
individual were gathered from the two souls and influenced by the
spirits. The human soul was identified with the physical strengths
and appearances of the individual. Thus, the human soul was exterior
and visible; while the name soul was interior and private. Further,
the souls of the natsiq (seal), Nanuk (bear), and Tuktu (caribou) were
revered with much ritual and circumscribed by taboo. Fear of the
animal soul prevailed when a taboo was disregarded. (Balikci, 1970.)
The Inuit belief that animals had souls, not only as archetypes
but as
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individuals is similar to that of the name soul* Both the name soul
and the animal soul were "free floating," i.e., continuous and eternal
in the cosmos* Upon the death of an animal, given proper observance
of taboos by the hunter, its soul would re-enter a new animal for the
same hunter to pursue again. Should taboos be ignored, this soul
remained free floating in the cosmos without influences upon the
people. For example, animal souls would not join a new animal and
thus hunting would be affected as there would be no animals to hunt.
Numerous amulets were carried by both men and women, particularly
those of the Netsilik and Igloolik groups. Usually children were
given amulets when young and these were carried through life, for
amulets were thought to retain their power throughout the life-time of
the carrier. In addition to providing good luck, the amulets gave
protection and acted as a medium between the bearer and the
supernatural. In this latter characteristic, amulets were considered
an aid in the daily course of survival. They were elements in the
complex of activities the Inuit knew as "helping." (Rasmussen, 1931;
Balikci, 1970.)
Each individual Inuk was believed to possess a group of his own
spirits. Further, the potential evil which these spirits could effect
was a constant theme of individual awareness. In this regard,
individual efforts to ensure positive assistance from the spirits lay
in maintaining deep respect for and strict observance of rituals and
taboos. To the Inuit, the struggle to survive was a harsh reality, a
tremendous test of endurance which would be a fruitless, and futile
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effort without the complete cooperation and assistance of the
spirits. The strong, persistent, fearless individual was given the
highest respect, for it was considered that such a person used the
most positive influences of the spirits and would be highly rewarded
in the after-life.
18Religious practice of the Netsilingmiut can be divided into
two general areas which were considerably hedged by taboo. One area
is that of general taboos involving the hunt. Rasmussen (1931)
emphasizes the taboos surrounding hunting activity, such as
prohibition of hunting at particular times. The second general area
of taboo regards the human individual. For example, strict ritual was
to be observed with respect to child birth and menstration. In child
birth, depending on the group, the husband may or may not assist. The
woman always delivered the child in a kneeling position and the infant
was either wiped or licked clean. Following the birth the child and
the mother resided in isolation for a full moon cycle and during this
time the mother did not indulge in intercourse. She could eat only
food provided to her by her husband. With various bands there were
many more taboos and rituals but these vary from group to group.
Taboos provided symbolic significance to important activities.
Further, these taboos gave both the individual and the community a
sense of security and well-being in a harsh, unpredictable
environment. Proper observation of taboos psychologically guaranteed
success; while, hardship was explained as a breach of taboo.
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The entire observance of rituals and taboos depended upon the
individuals in the group, but their results, whether positive or
negative, affected the entire group. Communalism was integrated with
the supernatural; the spiritual consequences of each individual's
activities had immediate affects upon everyone. While religious
beliefs, including rituals, taboos and Shamanism, satisfied the
inquiries of the mind about the whys and wherefores of a rigorous and
harsh life, they also provided the core tools of stable mental health,
or at least, defense mechanisms against psychological distress in a
harsh environment. Combined with the forces of the powers of the
Shaman, rituals and taboos observed by the early Inuit constituted a
particularly effective spiritual realm. These religious beliefs were
suited to the general culture and provided meaning to and
comprehension of life's hardships and struggles, pleasures and joys.
Thus, it is clear that these guidelines from level I of the design had
definite bearing upon helping, i.e., affecting the group psychology.
These cultural values allowed for a strong adaptable social group
within their physical surroundings.
3. Traditional Philosophy . A view of Existential Psychology with
respect to Inuit culture has led me to conclude that the traditional
Inuit appear to have been relatively Existential in our sense of the
term. Throughout a series of interviews, a tremendous individual
emphasis upon the will to explore was repeatedly encountered; to set
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oneself new goals and respond to new challenges. Here Is an example
of an individual self-exploration.
"My early years were a challenge. It was always a learning
experience. At times my life was hard, but it was also a life
full of new goals and accomplishments. It was a life full of
cooperation among camp members, deep spiritual satisfaction and
inner contentment."
Etoagant Akohayook
Pangintung
October 03/79
i. The Spiritual Search . Older informants have stated that
their lives were a constant spiritual preparation and that the
challenges of life were those of the mind, as well as those of
physical endurance together focused on survival. Unlike the European,
the Inuit did not indulge in great material preparation. Though the
Inuit did cache food for long winter months, they did not hoard it;
rather, they stored an amount sufficient to provide for themselves
through hard times. Beyond that, the Inuit had a constant dependence
and reliance upon nature. It Is crucial to keep in mind that the
essence of the existential view point described here is comprised of
spiritual exploration and not material preparation. Spiritual
preparation began at a very early age and was much subject to the
influence of an individual’s parents and grandparents.
The elderly who were interviewed often refer to the love and
respect they held for their parents. Their homes, whether caribou
tent or igloo were filled with companionship and caring. It was a
sparse home and contained only what was essential for physical
survival, but it was also full of whatever was necessary for their
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spiritual inner needs. As the young Inuk grew to early adulthood
he /she learned the meaning of struggle and many times suffered and
learned to endure hardships. These created a realization of ones own
importance, strengths and weaknesses. As a youth, the Inuk gradually
came to appreciate the necessity for group interaction and deep, quiet
caring of others. Her/his world and life had a meaning; to grow
constantly, to learn, to develop her/his inner being, and to teach
others the lessons of survival of the people.
Having reviewed some of those who participated in the movement
known as Existential Psychology (Frankl, 1967, 1970; Maslow, 1968,
1976; May 1969; Allport, 1978) and having held numerous interviews
with Inuit in regard to the concepts of traditional Inuit psychology,
I conclude that our Existential approach can help in understanding the
traditional concepts as practiced in Inuit tradition. For the purpose
of explanation and understanding the aspect of suicide will be
particularly investigated.
ii. Suicide: Traditional . Suicide was most common among the
old. This was a reasonable approach to death for the elderly. The
concept was clear: an individual spent a lifetime in spiritual
preparation and struggle, and as he /she approached old age and became
a burden upon the group, he/she would realize that there was only one
way to alleviate the burden, and that this way was in death. This
20
decision was arrived at through the process of ajurnarmat: a
logical approach to problem solving where the matter was clearly
considered and a decision made as to whether or not something could be
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done about it. If nothing could be done it was accepted. On the
other hand, if something could be done, a course of action was taken.
In the case of old age, the individual became a burden upon the
camp: one who could not be productive, yet required caring for. This
burden would cause hardship upon the group. By the process of
ajurnarmat a decision was made that something could be done to
alleviate the burden: suicide. Suicide was an honorable way to die
because it also acknowledged to other camp members their importance
and need to survive without unnecessary burdens. Further, suicide was
a dimension of self-realization: physically the individual was no
longer capable of providing for survival, but spiritually he/she was
ready to accept the challenge of death. Suicide was not a desperate,
irrational act; it was carefully considered and accepted.
The most common method of suicide among the elderly was
strangulation by a seal skin rope. Very often a favorite member of
the family was requested to assist. This assistance was granted in
most cases without reservation. A second common method was to walk
upon the land/ice or ask to be left behind by a travelling group and
thereupon die of exposure or starvation. The remaining members of the
family grieved at the death of a loved one but accepted it
(ajurnarmat) as a necessity of life. So here we see ajurnarmat
providing strength to both individuals and families at times of the
greatest challenge and the most profound grief.
In times of mental depression, such as a serious personal crisis,
suicide could be an alternative course of action but depended upon
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several conditions and facts* It was first of all an individual
decision arrived at after much spiritual thought and many efforts to
discuss the individual depression with other camp members. If the
individual could not resolve his/her depression and thus felt a burden
upon his/her group or experienced an unresolvable desire to free
his/her soul from the bodily confinements, the individual could quite
legitimately 'will' suicide. Again, this was an honorable death, for
the individual had struggled within to determine his/her own fate and
through this struggle had decided upon a course of action for which
he/she took responsibility. Death, whether by suicide or other cause
gave freedom to the soul.
4. Conclusion . The philosophy of the Inuit allowed suicide as an
acceptable death not only individually but for the greater survival of
camp members. The physical survival of the group depended upon camp
harmony and co-operation, and those who interfered in the harmony or
could not provide towards the survival of the group were allowed an
honorable exit. The belief system, philosophy and physical
environment all joined in a harmonious balance towards individual
searching and understanding. And thus, through investigations at
level I of the design an informative descripton of traditional
physical survival is found.
These factors are critical to the comprehension of the highly
complex factors of personal relationships which are covered in the
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next section. As we move on to level IIA the importance of
investigation at level I becomes clearer.
Level IIA: Social and Psychological Survival of the Group
The social and psychological survival of the Inuit depended upon
two factors. First the aspect of relationships within the group and
secondly those modes of helping which were culturally designed and
acceptable.
1. Relationships .
i. Introduction . In considering the formal relationships most
consistent within Inuit groups, a very complicated network of affinal*
i.e. marriage and consanguineal* i.e. blood bonds appear, further
complicated by partnerships. There are three basic factors in these
relationships: collaborative* relationships, i.e. partnerships for
securing both food supplies and basic survival; kinship, including
consanguineal and affinal ties and found primarily in the extended
family networks; and designated dyadic relationships within the
nuclear family. Emphasis upon relationships provided for cooperation
and assistance without the elements of mistrust or guilt.
Group cooperation was the basis of physical survival, within
which a complex system of kinship terminology clearly specified the
relationship and responsibility of the individual to the group by the
word or phrase used to designate the individual. Reference to an
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individual and direct address described the relationship between
individuals. Thus, a child who was given one name such as Okina,
would be called many names by those with whom he had a relationship.
For example, Okina would be called little brother by his older sister
and older brother by his younger sister, my husband by his wife, my
son by his father. This process proved valuable in efforts which
required collaboration, for in merely approaching and addressing
another individual one is reminded of duties in their relationship .
"In these circumstances of arctic life, Inuit were able to create
and maintain intensive relationships with each other that made
possible, and in fact demanded close co-operation. As occasion
demanded they also seem to have been able to temporarily suspend
such ongoing relationships and to effectively establish new and
intensive social relationships by a variety of means."
(Guemple, 1976:182)
One of the most effective established relationship patterns was the
role of partnerships.
ii. Partnerships .
"In those days, if you had a partner, it was just like having a
relative—a brother-in-law or a sister-in-law. I would save a
special part of any animal for my partner. No one else would get
that part."
(Luke Iqallaq as quoted in
Freeman, 1976).
Partnerships were strengthened by a complex, yet highly effective
system. An examination of seal sharing partnerships described by Van
de Velde (1956) provides a clear example of this. Shortly following
the birth of a male child, his parents would approach parents of other
male children to seek out prospective partners for their child. Upon
agreement, based on similar likes, dislikes and hunting strengths of
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the fathers, a partnership would be struck for the male children;
whereby, when they reached manhood, they would, in a strict sense, be
life long partners. The design of this partnership was based upon the
sections into which a seal was traditionally divided. The partners
were identified with their section of seal by the names used among
them. For example, if an agreement were struck for a partnership
among two boys, one being the head of the seal i.e. Nait'ok to another
who was the rear i.e. Okpat, the two would refer to each other from
earliest childhood by these terms. When they became hunters, the
partnership was not dependent upon hunting together as a unit but
rather sharing of the food. Okpat having caught a seal was bound by
the rules of the group to give Nait'ok the head; while Nait'ok was
bound to give Okpat the rear.
Men provided the physical needs for the group including food,
shelter, and household materials i.e. skins for clothing and
utensils. Should a hunter die or become disabled, the partnerships
and sharing rules insured the family would be provided for. The
concept of spouse-exchange partners further guaranteed care of a
family should the husband be unable to provide. Similar to and in
cooperation with the hunting partners, the male exchange partner
became responsible for the provision of food and shelter to the women,
with whom he had united, and the children born of those women.
The partnerships were critical to the physical survival of the
group. The responsibilities and rules were defined and breach of
these resulted in severe treatment. The emphasis in the partnerships
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provided for the physical and psychological survival of the group.
This emphasis was further established through the role of the extended
family.
iii. Extended family .
A family cooperative that would stick together through good
times and bad, succour or come to the defense of their own blood
kin and even seek vengeance on anyone who harmed any member of
their clan.
Here was the security that the individual lacked. Within this
group he could move freely for his extended family, so to speak,
the inner keep of a fortress which protected him from any attack
or adversity aimed at him by the outside world...”
(Herbert, 1976:34)
When Rasmussen travelled the Artie region in 1924, he later wrote
of the "state of pronounced communism*" which he found in the Inuit
camps. Boaz (1888), Jenness (1928), and Freuchen (1961) all comment
upon the communal accomodations found in the camps, particularly
during the cold, dark season. The cooperative efforts of the Inuit
are further demonstrated in their hunting practices and adherence to
strict rules governing the distribution of meat as noted by Balikci
(1970), Rasmussen (1931) and Van de Velde (1956). Among the Utku,
Briggs (1970) reports some degree of lacking in the cooperative
sharing concept; however, from my own experience and knowledge of the
same people with whom Briggs resided I would question her comments in
this regard. One need only to refer to the famine of 1957-8 to verify
the significance of communal attitude within the group. This is not
to say that Briggs’ observation is incorrect but, it should be noted
that the group of families of Black River at that time were not
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particularly homogenous and thus, lack of cooperation could have been
an indicator of social and psychological unrest. I would also note
that at the present with the cultural transition state, communal
efforts and attitudes are rapidly deteriorating; and that there is in
the Arctic immense variation in intensity of cooperative efforts from
one group to another. However, the present scope of this chapter is
upon early communal patterns, as defined previously.
The composition of the extended family was consanguineously based
and thus inclusive of all the members related by blood. The most
important relationship in the extended family was that of the oldest
member, regardless of sex, to the oldest, able hunter. According to
my informants, the eldest member of the extended family assumed the
role of advisor and confident to all other members. This role was
distinguished from that of the fatherhead i.e. oldest, able hunter in
that the aged advisor was supposed to possess "issumatuq"^ and thus
have demonstrated ability to listen carefully and respond with clear,
accurate advice. At the same time, the fatherhead demonstrated, and
had been accepted for his ability to maintain authority and to
delegate responsibility for obtaining those items necessary for
survival.
The basic design of the extended family network provided for
cooperation, distribution of food, and a fair amount of flexibility
despite its apparent cohesion. With regard to the psychology of the
Inuit, the extended family not only offered security, friendship and
acceptance, but also provided an "issumatuq" who could be consulted on
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all matters. Thus the system of authority provided a built-in
counselor and/or support person who effectively reduced the emotional
tensions and frustrations of the Inuit who sought his/her advice. The
young Inuk was raised with the concept of the authority and wisdom of
the elders, and the expectation that help and superior experience
would be present in time of need allowed for a ready acceptance of
that authority.
The old saying is that an old person is wiser than a young one.
Some older people say that the one who listens to his parents
will live longest. If you listen to older people and are told to
do something, you will live longer and have a better life."
(Bernard Iquuqaqtuq, as quoted in Freeman,
1976, Pelly Bay)
Within the extended family were several nuclear units and
individual variations in age, experience, insight, demonstrated
authority, power.
iv. Nuclear family
"In my first days in the qaqmaq it was during the evening when
our visitors had gone home and we were preparing for bed that I
felt most strongly the special warmth of the family, its
closeness as a unit."
(Briggs, 1970:79-80)
"Memories of dependence, of sacrifice, of happiness, private
jokes too, were threads of intimacy that I felt binding and
giving security to the members of Inuttiaq's family..."
(Briggs, 1970:85)
The main characteristics of the traditional nuclear family
included co—residence, division of labor and activity, intimacy in
childrearing, and sex. This core unit provided the solid basis for
larger, strong group units comprised of numerous nuclear families,
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each of which shared and collaborated for the benefit of the larger
group. In this system one or more families might be relatively
unstable internally, and yet would not negatively affect in any great
manner the well-being of the entire group. Social ties would tend to
strengthen the unity of the remaining families.
Marital bonds initially provided the roots of the nuclear
family. Within these bonds several characteristics combined to
strengthen the initial bonding. Such elements as division of labour
and the mutual inter-dependence of marriage partners engendered a
complementary labour force within the basic unit. Each became a
helper to the other in their efforts to survive.
1. Role of men . Early training and modeling prepared a young
male child for his future role as provider of food and material
essential to survival. As he grew increasing activity was encouraged.
At the age of puberty the boy was considered old enough to hunt. The
ceremony of becoming a man, and thus a hunter, took place when he
caught his first seal. This ceremony provided tremendous encouragement
for the young hunter, as the entire camp gathered to share and to
feast upon the seal; while verbally complementing the young man.
Particularly through hunting activities, Inuit men were
responsible for inventions which enabled the group to utilize the
elements about them more successfully. Laughlin (1976) refers to
ingenious devices such as kayak, goggles and stools, and further notes
the non-material items i.e., psychological and social inventiveness
which assisted development of the individual as a part of the group.
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Nelson (1976) substantiates this statement by his observations of the
self-assertiveness and competence which the Inuk hunter impresses upon
others.
From the role of hunter, Inuit men were viewed as "uncommonly
self-assured about his knowledge and ability to cope in any
situation. ..equally confident of his physical competence and ability
to persevere in the completion of any task." (Nelson, 1976:203). As
noted by Nelson (1976) alertness and cooperation were strong qualities
in the Inuk hunter, qualities which are still found. Within the
personality of the male Inuk, and specifically in his attitude and
role in the nuclear family these qualities are still reflected.
As a hunter the Inuk male respected the qualities of leadership,
knowledge, and cooperation. In the nuclear family he equally
respected these qualities in his wife. The role of Inuit women was as
important and meaningful as his own role.
2. Role of women . From earliest childhood females were
encouraged to imitate roles of adult women. Games were a replay of
daily activities of the women. Such games centered about caring for
smaller children, and imitating the household management, child care,
preparation of materials for use e.g., hides for clothing, making of
dry meat and fish. The duties of women balanced those of the men.
One without the other could not survive the environment; a joining
together in a cooperative effort was essential.
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In a comparison of two groups of Inuit, the Qipi and Utku Briggs
(1974) describes the former male group to be more passive in the home
than the latter. My own fieldwork among several groups across the
Canadian Arctic also reveals the Qipi to be more representative of
female roles in the home. Qipisa husbands are leaders only with
regard to hunting and traveling; indoors, the woman is the leader...
If men are talking together, women listen and if women are talking,
men listen. They do not ignore or depreciate each other's
conversation; they listen with interest but rarely join in." (Briggs,
1974:276).
The union of Inuuk man and woman resulted in a deep cooperative
partnership, critical to individual survival within the well-formed
system of group relationships.
3. Husband-wife partnership The respect which husband and wife
extended to one another reached beyond cooperation for physical
survival to psychological and social compatibility. Fieldwork has
evinced a deep caring of one for the other and a warm tenderness
expressed in touching and gentle emotivity within the seclusion of the
nuclear family environment. This observation of special intimacy
shared among husband and wife is further supported by Briggs (1970,
1974). "At home, when visiting neighbors have left and only the
family is present, it is the husband and wife who... talk and laugh
together." (Briggs, 1974:277).
Arranged marriages appear to be central in all groups of Inuit
(Balikci 1970; Briggs 1970, 1974; Gruemple 1970). At birth, a child
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would be promised to a child of opposite sex by the parents. My own
observations reveal a sense of acceptance emerged, as two children
grew to adulthood, knowing they were to share their lives together.
A breach of promise constituted a serious wrong; although non-
compatibility after a trial marriage was acceptable in voiding the
contract. Arranged marriages, for the most part, prepared children in
psychological and social compatibility. This compatibility appears to
have been further enhanced by several criteria which Briggs (1974)
also supports. Such criteria included: physical dependence and
cooperation, as well as intimate bonds of shared experiences, fears,
struggles and pains. In addition, I have noted in my fieldwork
intense, binding strength in psychological respect for inner privacy;
as well as silent companionship when all has been said or need not to
be said. The formation of the marriage bond follows the pattern of
physical cooperation, leading to psychological and social
compatibility built upon respect for each as an individual of equal
worth. "If spouses are ill-matched, so that they do not give each
other companionship and appreciation; if for some reason they cannot
have children; if the man is a poor hunter or his wife a clumsy or
lazy seamstress—there will be trouble." (Briggs, 1974:278.)
Within the world view of the Inuit a good hunter and a good
seamstress represented a strong, dependable partnership. Which is
better (or more important), a good hunter or a good seamstress is
meaningless in Eskimo; both are indespensible." (Briggs 1974:288).
Indeed, this is not to imply that jealousy, envy, rage and other
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negative emotions did not exist. These are adequately documented in
both historical and recent reports (Briggs 1970, 1974; Balikci, 1970,
Rasmussen, 1931; Freuchen, 1961; Freeman, 1976). Briggs (1974)
presents an excellent discussion of disparagement at an unconscious
level based upon first, a desire by men to be dependent upon women;
second, envy of women, because they remain at camp, while the men must
struggle and endure hardships in hunting and third revenge upon the
"scathing tongues" of women, (p. 291). While Jenness (1928) utilizes
the notion of negative emotions as male dominance over women, their
arguments are presented from a white, western world view. Within the
Inuit culture to imply that difficulties did not exist would be
incorrect; however, these difficulties were based in terms of the
Inuit world view and thus related to the harmony of the group within
the environment. Briggs (1974) questions the extent to which the
unconscious demonstrated hostility within the marriage relationship;
however, the area of unconscious requires further study from an Inuit
world view. At a conscious level Briggs (1974) states "I see no...
institutionalized conflict among men and women and also—as societies
go—relatively little unconscious potential for tension that is
specifically directed by one sex toward the other. This is not to say
that Eskimo interpersonal relations are free from conflict. They are
full of conflict, but (to repeat) very little of the conflict seems to
be institutionalized among the sexes." (p. 300). And here is an
excellent example wherin application of the culture-specific design
results in a clearer understanding of the world view of the culture.
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4. Role of children.
The Eskimo has deep affection for his family. He will do and
sacrifice more for his children than any people I have ever
known, without exception. This kindness extends not alone to his
own flesh and blood but to orphans and other dependents, who are
unable to care for themselves.
(Whitney, 1910:129)
The procreation of children not only provided the family unit
with joy, but gave the promise of future security. The physical
presence of a potential provider, either directly i.e., male child or
indirectly i.e., husband of a female child, allowed for some degree of
probable future stability and can be claimed as a contributing factor
to good mental health. The rearing and teaching of children gave
concrete meaning to the existence and struggles of the Inuit. The
presence of children provided, in a sense, a meaning for survival; for
hardship and for endurance. Diamond Jenness (1928) supports these
thoughts
:
"They needed children for their own happiness, to satisfy the
instinct for parenthood and to support their declining years; but
they needed no more than would maintain their number at an even
level.” (p. 210)
The dependence of the children, with regard to initial caring and very
early imitation of parents in their camp duties, was followed later by
strict and consistent education in matters of survival, and ultimately
by responsibilities which follow from the fact that in each nuclear
family the parents were the determining factor in overall survival.
In the Arctic where the Inuit lived in small camps, there are numerous
stories of total camps being wiped out due to starvation, disease and
other factors. Thus, the immediacy of the problem of future survival
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for the Inuit was a matter of responsibility placed upon each parent.
Traditional family bonds valued the individual. They were strong and
supportive developing within each member a sense of individuality and
acceptance by and of those about him, nuclear family, extended family,
and entire group.
The role of the partnerships, extended family and nuclear family
were critical to both physical and psychological survival. Having
concentrated thus far upon the physical adaptations and relationships,
the psychological process of helping must now be explored.
2. Traditional Healing . Given this brief description of family and
social relations, and the realities of the physical surroundings, we
can now turn to components within Inuit culture which effectively
reduced anxiety and promoted cooperative efforts. Here we shall see
that there is one factor of overwhelming importance in the psychology
of the Inuit. This factor is the concept of acceptance—acceptance of
those things which cannot be changed. Application of the guidelines
of the design, in a culturally appropriate terminology will again
assist the investigation.
i. Ajurnarmat . Throughout my work with the Canadian Inuit, I
have noted the constant re-appearance of one word in Inuktitut which
most graciously sums up the basic philosophical attitude of this
culture—"Ajurnarmat." During the period of initial acquaintence-
ship with the traditional counseling skills of the Inuit, I formulated
an understanding of this concept and have found that it can be summed
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up as follows; things are the way they are and it makes no practical
sense to despair over a matter which has already occurred or which
cannot be changed.
The concept of ajurnarmat is not the product of a fatalistic
society, but rather emerged from among a group of people, whose world
view and philosophy included greater acceptance than some other
cultures; and rather than being given to reflections on the past, they
choose to live each day at a time and to seek the challenges of the
future. Jenness, (1928) Stefansson, (1921, 1951) Coccola and King,
(1955) and numerous authors provide evidence of this. Though all
students of the Inuit culture may not share this enthusiasm over the
extent to which "ajurnarmat" is more indicative of acceptance of
things past than of a fatalistic attutude toward life, search of the
literature combined with fieldwork allows me to conclude that in this
land, both the emotional and physical survival of the people
absolutely depended upon getting on with the matter of living. They
simply could not waste time in despair or yearning, but faced each day
with the reality of searching for food, and of finding shelter.
It was neither an easy life, not a life full of joy. But we are
not, as some authors have indicated, dealing with "God’s frozen
..23
children, unchristian, unwashed and definitely inferior. Rather,
we are speaking of men and women who accomplished tremendous and
ingenious feats in their will to survive and who built highly
competent and effective approaches to interpersonal relations into
their society
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The ability of Inuit to accept alleviated a tremendous amount of
interpersonal struggle and clarified interactions and expectation in
the art of helping. Elementary metaphysical assumptions of Inuit
culture are clarified as soon as we note that any request for aid
entailed a circumstance which the requester thinks may possibly be
changed. The helper was invoked only to provide advice and direction
or to assist in settling whether or not a matter was ajurnarmat. But
regardless of the outcome of any conjoint thinking, the onus of action
was always upon the one requesting the help. Here clear reference
terms created a powerful "expectancy affect:" one was expected to
accept those matters which could not be changed and to waste neither
time nor energy in grief or pursuit of the unattainable.
"Whatever their fate, it held no promise of joy, no hope of
reunion with kinsmen who had gone before. The only pleasures
were here and now and the wise man grasped them before they
passed from his reach forever."
(Jenness, 1928:209)
It follows that ajurnarmat is at the centre of traditional Inuit
psychology and is a primary basis of the frame of interpersonal
relations. In all cases, whether of group or individual concern
if a matter was ajurnarmat it was accepted. If the matter was not
ajurnarmat, a course of action would be determined and acted upon.
ii. The art of silence: A silent presence .
Well timed silence hath more eloquence than speech."
(Tupper: Proverbial Philosophy)
In the traditional Inuit culture, silent acceptance of the
situation was paramount in times of grief or stress. Ajurnarmat, here
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used to denote the act of employing silence, provided the individual a
release of tensions and the group the knowledge that the silence of
everyone else indicated concern and understanding. Of course this
assumed the background expectancy that the matter is accepted and life
would continue.
According to informants cases of silent acceptance often centered
about the death of a loved one. The troubled person would find
himself /herself in the company of other individuals who would silently
acknowledge the suffering and offer a warm, human, and yet silent
companionship. The one who suffered would be expected to bear through
the hurt, come to accept the matter and then continue on, having
gained new insight for his/her personal growth and strength by virtue
of having overcome grief. It was not necessary for an Inuk to explain
grief, or to invite others to enter into a discussion of grief.
Rather, within the comradeship of silence, bonds of support
strengthened the grieving individual first to accept and then to
struggle forth.
"At best, Utku considers questions boorish and silly..."
(Briggs, 1970:3).
Although Briggs (1970) limits her comments to the
Utkuhikhalingmiut
,
my investigations reveal that with regard to
silence, this attitude prevails with Inuit throughout the Canadian
Arctic. It is perhaps a sad admission that among .white North American
groups, silence has become an uncomfortable space. Note the
discomfort experienced by a white fieldworker, unaccustomed to silence
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"The lengthy visits of Nilak and his wife to my tent were always
a misery to me. Not yet aware of the friendliness of silence, I
could only sit woodenly smiling, with chillblain fingers tucked
into my sleeves..."
(Briggs, 1970:61).
Emphasizing that traditionally, the inner person was the only
space of privacy for the Inuk, given the small size of their physical
accommodations, it was necessary that a silent bond did not intrude
upon or invade one's inner sanctum. This bond allowed an individual
to feel the warmth of friendship, to grow in security with concerned
individuals about him/her, and yet allowed ones own personal space.
When asked a question about the nature of friendship, an elderly Inuk
stated to me, "good friends are those who are comfortable in silence."
In the course of investigations I have discovered that the
present day Inuk has, for the most part, retained a high respect for
silence. Silence is used in matters requiring the acceptance of grief
or hardship; and ajurnarmat, as pointed out earlier, is still a
principle variable, i.e., if a course of direction can change a
matter, a helper may still be requested.
Hi. Issumatuq: The traditional helper . Briggs (1970)
highlights numerous important points about Inuit interpersonal
relations. She notes:
"That Utku do not classify emotions exactly as English speakers
do; their words for various feelings cannot in every case be
tidily subsumed under our words: affection, fear, hostility, and
so on." (Briggs, 1970:311).
This statement applies to all Inuktitut dialects of the Central
Arctic and Baffin Regions. For example Briggs (1970) provides an
excellent analysis of the concept of issuma (ihuma). She states:
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"The concept is central in two senses. First it is invoked to
explain many kinds of behaviour and secondly, it is an important
measure of the quality of a person." (p. 358)
Although Briggs (1970) admits that she has not fully grasped the
concept, she definitely raises a number of important questions. In
my experience, issuma is an acquired skill comprised of the ability
to comprehend and set in proper order a number of facts so that some
understanding may be made of a matter or situation. In the Qallunaaq
mode of thought it is closely aligned with logic, and as one grows
older his/her issuma may become an appealing characteristic. An
issumatuq (wise individual) is sought out for advice and counsel.
Not all of the interpersonal helpers in the traditional Inuit
society were the oldest members of a family unit. Informants
consistently reported that those who helped were camp members, who not
only had gained a good knowledge of skills essential to life, but who
also exhibited an ability to resolve a conflict. Such characteristic
requirements would in themselves suggest older members who had
demonstrated credibility as helpers. During my fieldwork, in an
interview of October 3, 1979 an elderly Inuk, Katsook, made the
following statements regarding the settlement of disputes:
"It was not rare, to have an older person intervene. In such a
situation one would be chosen by either the individual/
individuals incurring difficulty, or, if he/they did not act, a
person would be chosen by camp elders to assist in the matter.
The role of this helper was to listen carefully to all sides of
the disagreement. A very direct approach was employed and it
often occurred that just the talking out of the problem would
result in the matter being resolved. If a solution was not
arrived at in this manner, it was then up to the arbitrator
[issumatuq] to determine a course of action.
(Pangnirtung, Oct. 1980)
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In numerous interviews these comments have been verified by
elderly Inuit across the Arctic Coast and the Baffin Regions of the
Northwest Territories. There was, and to some extent remains, a
traditional approach to helping, and this approach is based primarily
upon the acquired skills of older Inuit.
In general, the presence of an approachable helper in each family
unit would provide a resource for discussion and guidance; if however,
this was not acceptable to an individual, an alternative method of
counselor selection would be made by the camp elders.
The Individual helper was chosen for his/her maturity which is
an additional implication of the concept of issuma discussed earlier.
Briggs (1970) emphasizes this sense of the concept (ihuma)
"It is primarily the use of ihuma [issuma] that distinguishes
mature, adult behaviour from that of a child, an idiot or an
insane person."
(Briggs: 111)
.
Brody (1975) further suggests that attributing the possession of
issuma to the elderly was a factor in their effective ability to make
decisions which would be acceptable to the other members. Issuma is
an Inuit concept comparable to the ability to reason. The concept is
based on the assumption that once an individual progresses beyond
childhood he is able to comprehend a situation. But the onus or
responsibility is always upon the individual either to accept the
matter or to determine a course of action (ajurnarmat) . This allows
for a very direct approach and alleviates lengthy and unnecessary
discussions. Inuit do not waffle about verbally. A direct statement
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of fact is expected to be met by an equally direct response. The
response may be an answer, silence or ”amai" (I don't know). 2^
For the Inuit, issuma alleviates a tremendous amount of
unnecessary discussion, gets to the matter at hand quickly, without
confusion, and forestalls embarrassment and increase in anxiety.
3. Conclusion . Level IIA of the design has been investigated. The
network of family patterns, along with partnerships were and to some
degree remain a critical focus enhancing the physical and
psychological survival of the group.
Further, in this section the following concepts have been
identified. 1. Ajurnarmat, the determining factor in choosing a
course or courses of action in order to decrease stress and emotional
frustration within traditional Inuit culture. 2. Silent acceptance
employed if a matter could not be changed. 3. An individual
possessing "issuma” was sought out for advice, if a change were
considered possible. Awareness of these metaphysical and.
psychological "facts" along with the complexity of relationships is of
vital importance for those who would train counselors for work among
the Inuit. Although there have been many changes due to cultural
transition, the factors of silent acceptance and a strong respect of
the elderly appear to remain within the culture as essential
components in the art of helping, along with strong family ties.
fl
These are general approaches, endemic to Inuit culture tested over
time and by reality. They cannot be ignored, but must be recognized
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and employed by all those interested in developing appropriate
counseling skills.
Having now gained an insight into the physical and psychological
survival of the Inuit culture through the guidelines of the design,
level IIB will be presented: those external forces affecting the
culture.
Level IIB: External Influences upon Inuit Culture
In the Canadian Artie a number of events have taken place in the
past sixty years which have greatly influenced the traditional helping
approaches and particularly the spiritual beliefs of the Canadian
Inuit. These events unfolded in the following sequence.
1. Inter-Cultural Influences .
i. Whalers . The first recorded contact between the Inuit and
European cultures appears to have occurred as a result of whaling
expeditions in Baffin Island around 1590. In the early 17th century
whaling activity was halted due to severe ice conditions and high
costs. In 1820 activity resumed, particularly around Pond Inlet
(1820), and Cumberland Sound (1840); (Millard, 1930; Crowe, 1974;
Bruemmer, 1971). Initial contacts between the Inuit and the whalers
were harmonious. There was considerable trade for items which each
viewed as valuable to its survival, i.e., the Inuit offered fresh
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meat, clothing and ivory and received biscuits, clothing, knives,
rope, etc. (Crowe, 1974).
Exchanges continued for some years, and in the meantime, the
Inuit, believing that such elements of nature as the animals, the land
and the sea were free to all, offered no objection to the whaling
activities. From all such contacts two distinct results developed.
First, the whalers carried with them diseases and microbes foreign to
the Inuit, and the Inuit having no resistance to these alien germs
became plagued with disease. It is estimated that one third of the
Inuit population died by 1900 as a direct result of infection and
epidemics, i.e., influenza, tuberculosis. (Crowe, 1974.) The second
result was the depletion of wildlife as the whalers hunted the animals
for food and furs. This factor was important enough to result in
migrations of Inuit to new and better hunting areas. (Crowe, 1974.)
Thus, early European contacts with the Inuit had many negative
consequences for their culture. While relatively few groups actually
encountered the whites face-to-face, the secondary effects of disease
and famine had an extraordinary, widespread impact. It is not
recorded that the whaling men were steeped in, or even interested in,
cross-cultural awareness. From the Inuit standpoint, however a trend
in expectations was now established concerning what other white men
would bring.
ii. Explorers . Following the whalers the next group of white
men to visit the Canadian Arctic were either explorers, (Rasmussen,
1929; Boas, 1888; Back, 1833), or intinerant fur traders (Radford and
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Street, 1756, Graham, 1774; Pearce, 1790; Finlayson, 1829). Of
course, there were many explorers and traders who roamed the Arctic
and those noted in the above brackets represent but a handful.
111. Inuit-White offspring * The primary result of the
Involvement of explorers and traders with the Inuit was that the Inuit
ended up providing services as guides, interpreters and peacemakers.
Some of these individuals were the children of joint relationships
between Inuit women and white fur traders. Many of these offspring
played a vital role in the expansion of the fur trade (Tatanoyuk,
d.o.b. 1795; William Ouligbuik d.o.b. 1831; Albert One Eye d.o.b.
1824), for such men bridged a cultural gap. Accepted by the people as
Inuit. At the same time they were educated in the culture, history
and languages of their European heritage. During this second period
of activity cross-cultural contact emphasized trade and barter. There
is no indication in the literature that any effort was made by the
traders to become involved in the art of helping on a psychological
level—nor is this a recorded characteristic of any of the Inuit-White
interpreters. What is recorded however, is that the interpreters did
act as peacemakers, but that this was solely for the purpose of
enhancing trading relationships and not to encourage group harmony for
any other reason. (Crowe, 1974; Ayaruaq, 1968). Although some of the
traders did possess a lay-knowledge of white medicine and counseling,
there is no evidence available to substantiate serious efforts to
extend this knowledge from the trader to the Inuit. (Crowe, 1974.)
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iv. Transient Oblate missionaries
. Oblate missionaries began to
seek out Inuit groups in the Canadian Arctic in the early 20th C. The
Oblates lived with the people, travelled and hunted with them. The
priests brought with them a ritualistic approach to helping and the
belief in a supreme being who had powers far beyond those of any
Shaman. The Oblates also introduced some knowledge of modern medicine
and small quantities of drugs.
v« Trading posts . In most cases the establishment of trading
posts was part of the enterprising activities of the Hudson Bay
Company; however, the Revillon Freres also set up posts in the upper
Hudson’s Bay region. The managers of these posts very often brought
with them a knowledge of pharmacopoeia along with modern medicines.
vi. Early Missions . At about the same time that the trading
posts were established, missionaries began to formally organize
missions. The distinction between organized missions and transient
missions, as set out by the Oblates, is the construction of a building
for use by the missionaries as both church and living quarters.
(Appendix 2.) For the purposes of this paper the same criteria will
be used.
In 1771 an interesting development took place on the Labrador
coast where the Moravian mission had established trading posts. This
venture consisted largely of an attempt by the Moravians to teach the
Inuit techniques of survival within the growing framework of European
influence. The missionaries supposed that by being directly in
control of fur trade which the Inuit were beginning to rely upon, they
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could exert power over the Inuit and gradually Introduce them to
European customs and beliefs. However, the outcome of their efforts
was to prove contrary to their expectations, for the actual result was
increased dependency of Inuits upon Whites and a shattering of their
traditional life style. (Hawkes, 1916.)
vii. Shipping . As missions and trading posts gained converts
and customers, the frequency of contact with sailing vessels increased
proportionately. The vessels brought not only goods, but doctors and
more missionaries—all eager to help "the Eskimo." Throughout my
studies, and among my acquaintances it seems strange to me to discover
that no one discusses or recalls a single early medical doctor,
missionary, or trader who did not view "these people [as] primitive,
lost souls." I quote from the Oblate mission magazine,
"Up until fourteen years ago paganism, ignorant, cruel and
superstitious reigned supreme. Licentiousness, thievery and
murder were but commonplace. Unwanted babies were thrown out
onto the snow to freeze. The same treatment was given the old
and feeble, or else, feeling themselves to be a burden, they
committed suicide.
Today warm, glowing Christianity has replaced the above state of
affairs. There are over a hundred Christian Eskimos who turn all
their efforts towards doing good."
(Eskimo , Oct. 1945:3.)
There is something like a tragedy of misunderstanding here then,
for these men who came early to the Arctic viewed their expansion
efforts as a mission, and their personal commitments as a voluntary
suffering—undertaken in order to save the Eskimo from the harsh
realities of this life and to provide themselves a better berth in the
next. But they failed fundamentally to understand the "reality" that
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the Inuit had evolved and lived for centuries in the Arctic. All that
the new arrivals were able to perceive were crushing climatic
conditions, famine and an endless struggle for survival, and the Inuit
culture suffered in comparison with the European one that they had
left behind. To the intruders completely unable to understand the
internal cohesion and basic human qualities that bound together a
culture so foreign to their own, the Inuit were in fact nothing other
than what Whites supposed them to be. And this made it quite
impossible for them to give any thought to the views that the Inuit
themselves had about the Whites. I recall a story related to me by
one old Inuk woman.
"Yes, I recall the first time I saw a white man. He came in a
big ship, such that I had not seen before. We called him
Kappita. This man had with him a brother whom we called
Nakoonuaq, the cross-eyed one. They came into our land, they
were young and did not know how to survive. The ice came into
the Hudson's Bay and their ship could not move. The men of the
ship thus stayed with our group for the winter. Kappita and
Nakoonuaq remained in the home of my mother. They had no family
and were far from their homeland, they had no knowledge of life
and had to be taught much. We taught them our way of life, they
were grateful and I believe a bit shameful that they had come in
such ignorance.
In the spring time they returned to their homeland, I did not see
them again."
(Monica, June 23, 1978).
d.o.b. 1890.
In speaking with the elderly, I have learned that the Inuit
viewed the white man as basically ignorant about methods of survival,
and as a result they did not consider themselves to be in need of the
white man's help. Certainly anyone who did not understand or
appreciate Inuit cultural adaptations to Arctic conditions would view
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them only as a poor helpless people. But this was not the Inuit view,
in fact, to the Inuit it was the white men who were inept and required
care. We see emerging here a mutual failure to perceive the strengths
in one another s cultures. But the factor of tremendous importance is
that in order to survive in the arctic the white men required the
stores of knowledge peculiar to Inuit culture, while the Inuit did not
at all require European knowledge or custom to survive. Yet this
knowledge was pressed upon the Inuit by ignorant Europeans. Although
a wide variety of white men were involved in influencing the Inuit, we
shall concentrate upon the missionaries because a grasp of their role
is vital to our understanding of changes within the traditional Inuit
approach to the art of helping.
2. Missionaries .
i. Introduction . In 1912 the Oblate Missionaries founded the
first Catholic Mission at Chesterfield Inlet. Father Turquetil
(Oomilik, the bearded one) and Father LeBlanc (Idgalik, the one who
wore glasses) were the founding Fathers. For a number of years, until
1921, this mission was alternately vacated and reoccupied the
following year. After 1921 the Oblates traversed frequently along the
Hudson’s Bay coast, opening missions in Southampton (1926), Eskimo
Point (1928), Igloolik (1929), Coppermine (1929), Repulse Bay (1932),
Bathurst Inlet (1935), Pelly Bay (1936), Cambridge Bay (1937) and
Holman Island (1939). (See Appendix 2 & 3). The Baffin Roman
Catholic missions opened in 1930 at Pond Inlet and in 1938 at Cape
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Dorset. Later, missions were opened in Perry River, Gjoa Haven and
Spence Bay. The dates given as marking the official foundation of
Catholic Missions coincide with those dates on which a permenant
building was erected. Prior to this, the missionaries usually
travelled in the area and usually lived in a tent with a group of
Inuit (Appendix 3).
In the Coppermine area Fathers Rouviere and Leroux travelled
among the Inuit for two summers from 1911-13. In 1913, these priests
were murdered by two Inuit, Sinnesiak and Uluksak. This case brought
about one of the first murder investigations in the Canadian Arctic,
and illustrates the acute lack of cultural understanding demonstrated
by the two missionaries. From accounts given by Inuit, one of the
priests had used physical force upon the two Inuuk guides and demanded
that both men proceed with them cross-country in storm conditions.
The Inuuk thought it best to remain in camp until the weather had
improved. The priestly use of force and threat by a rifle caused the
Inuuk to fear for their lives and they murdered the two priests in
self-defense and retaliation. (R.C.M.P. reports 1916, 1917-18) What
is most difficult to understand is not the murder but the failure of
the white men to trust the judgment of those who not only knew the
country but upon whom they were utterly dependant.
Anglican Missions began as early as 1894 in the Blacklead Island
area. Later this particular mission moved to Pangnirtung where in
1928 the Anglican Mission operated a hospital. Anglican missions were
also opened in Lake Harbour 1909, Aklavik 1919, Coppermine 1928, and
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Pond Inlet 1929. Later missions opened throughout the Arctic as
communities grew. (See Appendix A.)
Analysis of dates for the opening of missions reveals that the
Anglicans tended to move in only after a community had been
established, that is, once there was the presence of other agencies,
missionaries or companies. Roman Catholics on the other hand, of whom
most were Oblate priests, tended to travel with the Inuit, to live
upon the land with them and to blend into their culture. Rather than
having the Inuit come to them, the Oblates tended to go to the
people. This approach insured the Oblates an understanding and
appreciation of the culture superior to that of the Anglican
missionaries who meanwhile attempted to press their own culture,
morality and values upon the people.
There are several recorded cases of Oblate priests being the only
whites among an Inuit group or camp. Father Henry (1935), Pelly Bay
Area; Father Van de Velde (1936), Pelly Bay Area. Father Van de Velde
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was the only white among the Arvilinghuarmiut until 1961; Father
Duplain resided with the Inuit of the West Hudson coast, and Father
Ducharme travelled in various areas with the Inuit. I could not find
evidence of early Anglican missionaries being the only white
individuals in a group of Inuit except for short periods. It is
probable that such diverse approaches resulted in differing kinds of
acceptance, and perhaps in acceptance for very different reasons.
While the Oblates gained entry to the Inuit culture by initiating an
air of mutual respect, the Anglicans relied more on strong preaching
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and a firm fiery application of the Bible. The results of such
contrasts for the Inuit themselves are best portrayed in an analysis
of two settlements in which the psychological effects of first
Catholics and then Protestants can be easily noted. The two
settlements, Sanikiluaq and Pelly Bay, will be analyzed in detail
later.
ii. Missionary influences . The advent of Christian missionaries
threatened the roles of the Shamans. An early result of this threat
appears to have been a psychological rivalry between the two. This
rivalry consisted primarily of mutual denigration of one anothers'
powers along with constant and consistant back biting. The most
routine mode of conflict recorded seems to have been as follows:
representatives of each side would gather together in separate
settings and proceed to flog the opposed group and leader with
criticisms instilling a fear of association with them among their own
group. (Eskimo 1943-54, Balicki, 1970.) But with the increasing
arrival of the Qallunaaq, Shamanism went somewhat underground.
Despite the apparent victory of Christianity, informants tell me
that the powers of the Shaman are still consulted. Though this is
always a very private affair; I am equally aware that this traditional
and centuries-old belief is fading fast as the youth become more
intrigued with Qallunaaq society, and accepting of Qallunaaq religions.
The initial missionary contact with the Inuit consisted of the
missionaries, quite literally without invitation, moving into
traditional camps and setting up residence. To understand Inuit
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acceptance of such Intrusion, it is necessary to consider several
variables. First of all the missionaries, particularly Oblates,
Movarians and to a lesser degree Anglicans, were men who did not
depend completely upon the Inuit for survival. Second, the
missionaries were avid learners who expended tremendous energy
studying the Inuit culture. They then applied these learning
experiences to their own existence. The missionaries participated in
hunts, travelled rigorously in the Arctic and fully assisted in camp
They introduced some of the first medicines and cared
ceaselessly for the ill, in times of famine and epidemic. Very
quickly, they learned the language and the customs, and initially at
least, they took care not to break with prevailing custom. All these
actions made them initially acceptable to the Inuit, just as they
might endear them to anyone else. In addition, all of the first
missionaries were men, and in a hunting society, this factor proved
beneficial to them. These were missionaries who could keep up with
the strongest of the Inuit.
Throughout the Arctic the period of introduction and transition
to Christianity varied greatly. However, the persuasive efforts of
the missionaries have affected every Inuk alive. I do not know of any
Inuk who does not profess himself to be a Christian. It is amazing
when one considers the vast area of the Arctic and the difficulty of
travel, that these men so convincingly changed the traditional beliefs
of a people in such a relatively short time. In some cases contact
with the missionaries proved of great benefit to the Inuit as the
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group developed a more stable existance, both emotionally and
physically. In other cases, the results were disasterous. In order
that the reader may appreciate these two extremes, I shall briefly
review the activities of two vastly different missionary settlements.
For this comparison, I have chosen Pelly Bay and Sanikiluaq.
iii. Case Study 1: Pelly Bay is located at the 68° latitude,
89° longtitude, in the Canadian High Arctic. The first recorded
contact with white people is said to have occurred in 1829 with the
arrival of John Ross. There was further contact between the group and
John Rae in 1854. Both encounters were brief. (Brice-Bennet
,
1976.)
In 1920 the Hudson's Bay Company opened a store at Repulse Bay.
This resulted in more frequent contact with the Pelly Bay Inuit as
they journeyed to Repulse to barter for supplies, "the first white
person to live in Pelly Bay was a Roman Catholic priest who arrived in
1935. His stone-built mission formed the nucleus of the present
settlement," (Brice-Bennet, 1976). The missionary was Father Henry,
an Oblate priest. During the winter of 1935, he resided in a cave on
the side of a hill. In 1936 Father Henry constructed a small stone
church which also served him as a living area. In 1938 Father Van de
Velde joined Father Henry in his efforts to convert the Pelly Bay
Inuit. The two men worked rigorously with the people. In 1946,
Father Henry departed Pelly Bay due to illness and Father Van de Velde
remained the only white in the community until 1961, when a school was
built. (Brice-Bennet, 1976; Hewett, 1970; Eskimo 1944-53).
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From the standpoint of the Oblates, the mission was a tremendous
success. The events recorded in the Oblate newsletter, Eskimo
,
verify
that by the 1950's many of the Pelly Bay people had been baptized and
were practicing Christians. Clabaut (Eskimo , Dec. 1952; March, 1953;
June, 1953) provides excellent information concerning the process of
these conversions. Further, he provides excellent confirmation of the
competition that developed between the Shamans and the missionaries.
Chabaut notes cases of illness where, upon the failure of the powers
of the Shaman to provide a recovery, the priest would be requested to
assist. Both Father Henry and Father Van de Velde having some medical
knowledge, were able to apply their skills, often with success. I
will provide the reader with one case which is typical of several
recorded. (Eskimo 1943-54.)
1. The Shaman and the missionary: A struggle for power . Etenar
was a middle-aged man, whose wife Welik was partially blind. This was
critical as she could neither prepare the skins nor sew the clothing
essential for life in that climate,.. Etenar and Welik had visited the
Shaman but his powers could not improve her sight. Finally, Etenar
approached Father Henry. The ultimatum was put to the priest.
"We came to 'follow' (your religion). But you know that my wife
is practically blind, unable to make our moccasins. We have no
seamstress. If only you could cure her, all of us would follow.
(Eskimo, 1943:5)
The priest informed Etenar that he would put an ointment on
Welik' s eyes and, they would then all join in prayer. Father Henry
realized the stakes were important. The ointment was applied, the
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eyes bandaged and for nine days, the group prayed and sang for the
recovery of the woman's sight. On the ninth day, the bandage was
removed and to the surprise of everyone the woman announced that she
could see and would be able to sew. The following day several Inuk
were baptized. (Eskimo, 1953:June)
This example demonstrates the competition between the
missionaries and the Shamans. The significant variable here is that
the Shamans did not have the knowledge of pharmacopoeia which
strengthened influence of the missionaries and upon which they were
able to capitalize.
Study of traditional approaches to mental health indicates that
most cultures have relied upon the combined effects of pharmacopoeia
and culturally relevant concepts of counseling. (Asuni, 1975;
Bashner, 1975; Marsella, 1979). However, the Canadian Inuit culture
was unique in that the traditional approach was exclusively
psychosocial; there was no evidence of pharmacopoeia. (Minor, 1979;
O’Neill, 1979a). Although Lantis (1959) reveals evidence of the
combined approach among the Western Alaskan Eskimo, there has been no
recorded evidence for it among the Canadian Inuit. Thus, the
missionaries of the Canadian Arctic were in a uniquely advantageous
position with respect to impressing members of the other culture with
their medical knowledge. Their successes in this area along with
other variables were crucial to the creation of a more positive
attitude towards them and eventual Inuit following of the religions
preachings.
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Once having the confidence of the group, the missionary never
failed to offer his own beliefs as the explanation for any positive
change. Again I cite an example from Clabaut.
"Many strange things were happening in the camp, there were
unexplainable noises and animals appearing and disappearing. The
camp was very uneasy. One day the entire camp became upset when
they saw a man sitting on the iglek (sleeping platform). The man
was naked from the waist up and his skin was very red. The Inuit
were terrified they thought it was the devil. Father Henry was
called and he went to the tent. When he arrived at the tent it
was vacant, he blessed the home and departed. Upon returning to
the mission he advised the group "you can go back now, the Sign
of the Cross has chased the devil away."
(Eskimo, 1953:June).
Diligent pursuit of such theatrics enabled both Father Henry and
Father Van de Velde to become strong leaders in the community. They
gained tremendous respect and the role of Shaman was overcome and
dismissed by the efforts of these two men. Eventually every member of
the camp was baptized and became strong, practising Catholics. The
camp evolved into a permanent settlement of approximately 250 people.
Until 1961, the missionary was the only white inhabitant. Both
Fathers Henry and Van de Velde were very involved in community
activities.
2. Pelly Bay: Today . In Pelly Bay today, the community centers
about the activities of the cooperative store which Father Van de
Velde assisted in starting. All social services in the community are
provided by community members with the exception of three or four
white teachers and one white nurse. For food, the people continue
to
rely upon the seal, char and caribou. It is a self-sufficient
community, thoroughly involved in community activities.
The social
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assistance (welfare) payments are minimal and a strong sense of
community responsibility is maintained. The Pelly Bay people are
emotionally and psychologically very strong. They view their religion
as a very serious activity but are also very practical. Maintaining a
kind of consistency with their own traditions, religion is a part of
their lives; it does not control their lives. Having spent time in
almost every settlement in the Canadian Arctic, it is my belief that
Pelly Bay is the most psychologically healthy community of Inuit in
the Arctic. Much of this is due to the efforts and involvement of the
Oblate priests, but the leadership taken by the people is also a
strong contributing factor.
The Pelly Bay group has traditionally been noted as strong and
agressive (Rasmussen, 1931) with the alien influences. The group
quickly unified and gave recognition to members who were believed to
possess "issumatuq" • These leaders guided the group and ensured that
while the components of the alien cultures influenced the group, the
positive aspects were encouraged resulting in a blending with the
Inuit culture, and thus a strong, self-sufficiency was developed.
iv. Case Study 2: The history of Sanikiluaq is sketchy at
best. The first recorded involvement between Qallunaaq and Inuit on
the island is dated September 30th, 1919. (R.C.M.P. report 1919).
This occurred out of a police investigation into the murders of
Ko-Okyuk and Ketaushuk. The investigation of Inspector Philips
revealed that the men were murdered following a public acclamation
that they were social deviants and considered harmful by the
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community • Thus, the matter had been discussed by the elders of the
group and a decision taken. Both men were killed for the benefit and
well-being of the group as a whole. The duties were assigned to
relatives of the men and the murders were carried out. Though no
charges were made by the outside authorities, the results of the
interference provided by the investigation would return continually to
haunt both the white and Inuit, and to challenge the sanity and
tranquility of Sanikiluaq.
Following a twelve day tour of the Belcher Islands, Inspector
Philips returned to Ottawa. In Ottawa, he filed a report stating that
the Inuit of the Belcher Islands were so in need of the basic
requirements of survival that every effort should be made to help
them. He described the Inuit as dressed in skins of dogs, birds and
seals. The people appeared physically undernourished, and displayed
the mental characteristics associated with starvation. (R.C.M.P.
report, 1919). It is noted in the vague death records which began to
be kept at that time, that from 1919 until late 1960, numerous deaths
are reported among young children due to poor nutrition. As recently
as 1978
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two deceased women brought in from the camp were noted to
have died as a result of starvation. (Health and Welfare Canada,
1919-1980; Vital statistics NWT 1918-1980). The food supply of the
Inuit consisted of seals and ducks.
On the Belcher Islands, there has been no trace of caribou with
the exception of a quarry, discovered in the 1970's, which contained
the bones of a caribou herd. It is thought that this herd migrated
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from the mainland and became lost upon the sea Ice, eventually ending
up on the Belcher Islands. How the entire herd was then killed has
not been determined. This lack of caribou makes the Belcher Island
people unique as an Inuit group. However, artifacts and oral history
evince the survival of the group upon the islands, for several
centuries.
Although, in comparison to Western standards, or even those of
other Inuit groups, the Belcher Island people continually existed on
the very edge of starvation, the fact is—they did exist generation
after generation, and in the harsh Arctic climate existence demands
stamina and strength. The oral history and mythology of the group
provide evidence of strengths of endurance and character among some of
the people over the passage of time. Informants stated that the
original people of Sanikiluaq were a group who lived in sod houses and
had "little Inuit sense of mind." They were considered by others to
be "an ignorant group,” incapable of grasping or formulating ideas.
They are described as "cave people," and it has been pointed out to me
that in Sanikiluaq today some people of little "sense" or "thought"
are still present within the community. They "appear as normal Inuit
but are unable, in their own minds, to form opinions or make
decisions." Informants reported to me that "the group of little sense
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is equal in number to those considered normal."
From the arrival of the R.C.M.P. in 1919, until the present day
Sanikiluaq has at times been submerged in mystery and an air of almost
paranoid fear. Upon his return to Ottawa in 1919, Inspector Philips
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made note of the pitiful conditions of these people# However, for the
most part, his recommendations went unheeded# But a Hudson's Bay Post
was started in the early 1930 's and an Anglican mission based in Great
Whale River commenced activity there# The Anglican missionaries would
travel to Sanikiluaq twice a year in spring and fall, when ice and
water conditions in Hudson's Bay were suitable for such a journey.
The missionary would remain among the people for a four to six week
period and then return to the mission base in Great Whale River.
These missionaries fervently and zealously preached the gospel to the
Inuit. It indeed took little effort, for the original people of
Sanikiluaq were greatly given to the esoteric and dramatic aspects of
Christianity. (Price, 1970).
1. Revitalization: disaster and death . In November, 1939,
several residents of the islands observed a tremendous meteor shower.
Among the onlookers was a woman known as Mena. She viewed this
display as a forecast of events to come. Shortly after this, Mena
•*
.*
heard of the efforts of Charlie Quyerak and Peter Sala to convince the
people of the immenence of a second coming of Christ. At this time,
Mena was camped on one island while Charlie Quyerak and Sala were on
another island, a short distance away. Mena decided to travel to the
other camp. Upon her arrival she found the entire group to be caught
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in a frenzy of what may be termed a revitalization movement. This
had been triggered by the observation of the star shower in November,
and the event had been applied to the much studied scriptures. At
this time, Sala and Quyerak were among the most respected men in the
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group. Capitalizing on this position they became the leaders of an
effort to organize a religous cult. In their preachings they insisted
that the glorious astronomical display of universal activities
prophesized the second coming of Christ and that Christ would arrive
among this group. Each day from November, 1939 to March, 1940 the
prophesy was repeated with increased emotion. The entire camp was
caught in hysteria and expectation. When Mena arrived at the camp in
December, 1939, she immediately took on the activity and delightedly
gave support to Sala and Quyerak; they formed a trio.
For several months, the power and influence of the trio
heightened. Perhaps a few in the group became frightened, and perhaps
a few more were not impressed. But, for most, the activity and frenzy
added an attractive element of excitement to the long, monotonous,
harsh winter months. With the return of the longer days and the
warming winds of spring, the madness ran rampant through the camp. In
an igloo in late March the movement took an important step. For many
months now the people had anxiously awaited the second coming of
Christ, yet no such event had come to pass. A restlessness now began
to develop and Quyerak sensed a collective anxiety and extreme danger
of mass hysteria within the group. At this point, it was critical
that leadership be maintained.
With the entire group crowded in one igloo, a group thoroughly
gripped in "madness" and still physically suffering the hardships of
winter, Quyerak soberly announced that Jesus had arrived. Quyerak
declared himself to be Christ. The greater majority of the group,
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caught in a spell of hypnosis and hysteria, gave awesome acceptance to
the statement of Quyerak. Maintaining this trance, Quyerak then
announced that Sala was God* The hypnotic rhythm of their voices, the
anxiety of the crowd and the very physical closeness of the group gave
power to this suggestion* Soon the suggestion was racing rapidly
about the igloo, dancing and echoing off the curvatures, bouncing from
the roof, whirling about the room and pounding within the minds of
all* For the first time it seemed the struggle for survival, this
bitter life full of hardship, had a meaning to it. The struggle now
made sense and there was new inner strength of being, of peace and
contentment. Confusion had vanished and the mystery was revealed
before them for all to see. Here and now could be seen true reality,
and all became one in this new belief. It was true that Quyerak was
Jesus, and that Sala was God: the two strongest, most respected
members of the community. And yet, within the whirlpool of activities
one calm, strong voice dared to say "I do not believe.” A child of
thirteen years, named Sara adamantly denied acceptance. Her words
angered her own brother, Allie Appaqaq. In his anger, he grabbed a
stick and furiously beat her. She was ordered to sit and be quiet but
the entire group turned angrily towards the child. The group beat her
until she lay whimpering and dying. With one violent, harsh blow
Akiinik crashed open Sara's skull using a barrel of a 30/30 rifle.
She lay dead amidst the madness and yet, within the rampant sickness
of the group this death itself was a victory. Now the fight against
Satan had begun and God (Sala) and Jesus (Quyerak) were the leaders.
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Before the "madness” was destroyed, It raged through the camp and
brought with it death and a fear which were never to be forgotten*
It was not long before the death of Sara began to trouble the mind
of Ketosiak. He felt anger and confusion, which he displayed to the
camp* Ketosiak was found to be a devil and a decision was made to
murder him* Sala openly challenged Ketosiak and struck him with a
harpoon. As Ketosiak lay dying Adlaykok took a rifle and shot him
dead. The "mania" continued to spread through the group. The group
became one in mind and action. It was death to anyone who deviated.
The victors were in ecstasy; the apostles were being formed. First
there was Akiinik and now Adlaykok and, of course, Mena who had taken
the role of the Virgin Mary. The trio of Sala, Quyerak and Mena were
the power and the glory and all were eager to join them as disciples.
And yet, again one dared to question their power. Ikpak denied
Quyerak to be Jesus and in this denial sentenced himself to death.
Quyerak called upon Quarak, the father-in-law of Ikpak, to kill him
with a shot gun. Three times he shot into the body of Ikpak. The
body lay still and lifeless as Ikpak' s wife looked on, as the entire
group watched... no one moved; no one made an effort to stop the
madness, each watched and gloried in the excitement, the challenge,
the break from the continuous, monotonous fight against starvation.
Three deviants were dead, Satan was destroyed and three apostles
chosen. The madness was to continue six months.
At this time, only two white men, Hudson's Bay clerks, resided on
the Belcher Islands. During the six months of frenzy neither was
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aware of the events in the community. This is not surprising when one
realizes that the Inuit were scattered in random camps throughout the
Belcher's and only a very few resided in proximity of the post. Each
year in early March, one of the clerks would travel in the company of
an Inuk guide to Great Whale River to pick up supplies and mail.
Thus, on March 12th, 1940 Ernie Riddell in the company of his guide
journeyed over to Great Whale. The guide was Sala. Perhaps because
of the physical detachment from the rest of the group or perhaps
because of his inner emotions, Sala chose to confide the activities to
Harold Udgarden once they had arrived at Great Whale. The story now
became public and a dispatch was sent to the R.C.M.P. in Ottawa. Over
a month would pass before the R.C.M.P. arrived in the Belcher Islands.
Ridell and Sala journeyed back to the Belcher Islands, not
knowing that during their absence further tragedy had occurred. On
the morning of March 29th, Mena led the entire camp in a religious
frenzy. She began by running from individual to individual screaming
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that Jesus was coming. The hysteria grew and grew. The
excitement and mystery were compelling, and Mena held the entire camp
spell-bound. Everyone gathered in an igloo, the group consisting of
one man, six children and four women, including Mena; the other camp
members had left the area to hunt for food. With hysteria all about
them Mena led a mad dance onto the ice. Told to take their clothing
off, everyone followed the instructions except Moses Ippak and Peter
Sala' s wife. These two recognized the craziness about them and, each
grabbing a child, fled to an igloo. These four survived the power and
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force of Mena. Although Mena herself was not physically harmed by the
experience, the remaining six were found upon the ice the following
morning, their bodies naked and stiff; dead. It had all gone too
far. Now, not only was Satan destroyed, but the innocents too were
becoming victims of this terrible madness. The camp was destroying
itself from within. A sober acceptance of insanity now rapidly
replaced the previous jubilation and excitement, for in the deaths of
the young innocents the destructive forces had reached a horrible
climax. Awareness could no longer deny the reality of the dead lying
naked upon the spring ice. Sala and Riddell returned to this tragedy
and patiently awaited the arrival of the R.C.M.P. The camp mood
dissipated and became one of exhausted fear and sorrow. The pains of
survival cut not only physically but to the very depths of their minds
and souls. On April 11, 1940 the R.C.M.P. arrived and made their
investigation. They departed on April 15, 1940 with three prisoners,
Mena, Adlaykok, and Quarak and for the next several months, the
anxiety of the people heightened. Fear, guilt, confusion all joined
in the minds of the people and a general uneasiness was experienced
throughout the Belcher Islands. This anxiety increased until August
18, 1940 when the judicial court party arrived from Toronto to proceed
with charges in the matter. The preparations were made and on August
19, a trial commenced. The jury was composed of six white men from
the Hudson's Bay area. During the trial the sad story was described
and each event revealed in detail. The law of Canada now reigned
supreme among the people. At the close of the trial the decision of
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the jury was rendered: Allie Appiuaq was found not guilty; Sala and
Quyerak were sentenced to two years In prison; Adlaykok was sentenced
to one year; Quarak was given two years probation; Mena and Akiinlk
were determined insane and committed to an asylum. The matter
settled, the courts and their representatives departed and the people
were left behind to survive with the spirit and haunting fears marked
by the ordeal. (Price, 1970; R.C.M.P., 1921, 1941; Bruemmer, 1971;
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Minor, 1979) .
3. Conclusion . Level 11B of the design has provided an insight into
the external influences upon the Inuit. While some influences have
resulted in disharmony, others have proved beneficial.
The difference between the Pelly Bay and Sanikiluaq groups
provides a comparison between level I and IIA factors and the resulting
strengths of each group. This leads to a clearer understanding of
”how" or perhaps "why” an external influence can have such powerful
affect.
While the Pelly Bay group appear to have benefitted from
missionary contact, it must be noted that they have been recorded as a
strong, aggressive group. Rasmussen (1931) particularly notes this
and comments upon the abundance of food and natural resources readily
available in the community. Balukci (1970) notes the strength of
family and marital patterns, observance of rituals and taboos and the
complex organizational structure of the Pelly Bay group. These factors
along with other combined to- encourage a well adjusted cultural band.
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By comparison, the Sanikiluaq group were ecologically marginal.
The isolation encouraged inbreeding, camp disharmony and general
apathy i.e. what could a hunter do on a small island, with no food to
succour and no method of transportation to the mainland or other
hunting areas.
These factors must be considered in analysis of external
influences. However, given these facts the influence of the
missionaries remains strong. The aire of effect as is indicated here
may be somewhat a factor of the overall strength within the group.
Altogether, the Christian influence in the Canadian Arctic is profound
in that it has thoroughly removed, or at least appears to have
removed, the strongly held culturally relevant belief in the
supernatural metaphysical background that support the institutions and
practices of helping. Forced upon the people Christianity comprised a
set of beliefs with little if any historical or cultural relevance.
The modern Canadian Inuit no longer rely upon their own traditional
beliefs in their search for spiritual satisfaction. Instead they look
to Christianity. My research leads me to conclude that the Inuit have
partially substituted Christianity for their earlier ideological
systems. Whether this substitution is good, bad, or was ever a
helpful component in the evolution and development of Inuit culture is
a question which may have to be answered by the individual Inuk.
For the purposes of this study, an understanding of level I and
level IIA appears to provide some explanation of the resulting affect
of external influences upon a group, or groups. In order to determine
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the realibility of this further study is necessary utilizing the
design. Thus, a generalization at this time would be premature, but
it will suffice to say there appears to be a relationship which
perhaps may allow for a degree of predictability of effects upon a
culture given adequate information of level I and IIA.
Level III: The Individual within the Group :
A View of Modern Inuit Youth
A review of the material thus far presented allows for a clear
understanding of the traditional Inuit life style, philosophy and
methods of interaction. This history is critical to the present
transitional stage and problems occurring within. Since the scope of
this study is culture-specific counseling I have chosen to center on
the present day suicides rates which as will be shown have a definite
traditional influence combined with the confusions of culture
transition and foreign influence.
1. Philosophy and Psychology.
i. The Search Process . Traditionally, the role of the young
Inuk was sex defined, and determined by other camp members, i.e.
through partnerships, advice of elders. (Minor, 1979; Balikci, 1970;
Briggs, 1970). The characteristics and influences of the souls were
accepted. But beyond this, the spiritual search and goals of each
individual were not set by any one other than the individual himself/
herself. Freedom and responsibility were encouraged by the elders,
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l.e., parents, grandparents, and became internalized as a result of
the combination of physical survival efforts and the strong social
expectations of others. Spiritual goals did, of necessity, sustain a
world view and provided concrete daily goals which significantly
encouraged good mental health. It is clear that for the Inuit,
physical struggles and challenges were accepted as preparation for
personal inner sufferings. This combination made a relatively healthy
society possible. However, when the traditional physical way of life
was abandoned through the intrusion of white influences and modern
technology, a void appears to be created in personal development and
the juxtaposition of a meaningful life with the struggle to survive
became confused.
ii. Youth present: Influences past . Today young Inuit are
surrounded by conveniences of the white society; they have no need to
hunt, or to challenge the elements as did their forefathers; nor is
there any longer a pressing need to set goals or to reflect upon the
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experience of their spiritual being. Further, a growing gap between
the youth and the elderly causes an alienation of trust and diminished
desire to share. Together these result in ambivalence on both parts
to mutually interact. This results in a lack of discussions and a
general unwillingness to criticize or to share philosophies, struggles
of life, life styles and influences. The youth are lost in the
confusing introduction of a foreign culture and find themselves in an
existential vacuum while the elderly are powerless to help them.
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For the youth, a dominant psychological response to this
confusion is boredom, and the results of this state are often evident
in violence, alcoholism and suicide* This corresponds to Frankl's
(1970) discussion of loss of tradition. As Frankl pointed out the
existential vacuum is further increased by lack of freedom of thought
and direction. And this is exactly what we see among younger
contemporary Xnuit; decisions are often based upon what one "ought”
to do, or what one is "expected" to do rather than what one "wills" to
do. The concept of what one "wills" to do was traditionally based upon
inner searching and development and very much hinged on individual
initiative and taking of responsibility. But with the modem Inuit
group emphasis is no longer placed upon the necessity of self-
exploration, but this challenge has given way to a kind of general
direction about the correct course of action which the white society
imposes upon them through implication, technology, and example.
Responsibility for life, for which each must answer to himself/herself
is taken away and individuals become objects of the social order
rather than agents in its creation; objects of control rather than
responsible, participating members.
iii. Separation; Young and old . In my discussion with both
elderly and youth, there clearly emerged a trememdous emotional and
philosophical gulf between the generations. The once strong role
expectations are vanishing; the meaning of struggle is disappearing.
A vacuum has been created and the attempt to fill this vacuum with
material goods renders the traditional philosophy of life useless.
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The boredom of the young Inult appeared to be a main factor in
the destitution into which many have fallen. However, throughout the
Arctic, strong efforts are being made to supply recreational
facilities, work programs and community activities. Few such efforts
are successful. I recall seeing numerous experiences of community
feasts and drum dances which literally involved entire settlements of
Inuit. Many times the gatherings were impromptu. The elderly
inevitably led the occasion, and I have watched hour upon hour as the
youth sat, thoroughly enthralled with the activities, taking a step
neither forward nor backward. In talking with the youth afterward,
they have noted a particular sadness in being unable to participate,
and in some cases, unable to understand. I have always thought on
these occasions that the youth so wish to be the true Inuk, but their
Levi jeans and Hudson's Bay jackets are just not strong enough to
allow them this freedom. So much of what the youth depend upon takes
away their Inuit culture and channels them in a direction of
uncertainty.
Previously, when the traditional culture was stable, there was
trememdous emphasis upon the "will to explore, to constantly set new
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goals, to become Inummariit . The strengths varied with the name
soul, the general characteristics remained the same, i.e., move toward
self—exploration and identity. (Brody, 1975.) The individual was an
essential member of the unit and all struggled to perfect their
individual life style by attaining the goals of inner contentment and
harmonious communal life. It appears that many of these essential
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traditional psychological goals are being disregarded with the new
influences. The youth began as their forefathers did, their parents
employing traditional child rearing practices. However, as they grew,
their society came under severe external pressure and the goal
references which resulted in good mental health and a stable society
diminished without being replaced by new ones. What remained were
empty influences. The traditional psychology of the Inuit had been
firmly established; the life skills and teaching were geared perhaps
somewhat unconsciously, toward healthy adaptation upon this solid
ground.
2. Suicide: The modern Inuit .
i. Increase in suicide . In 1978 and early 1979 an unusually
large number of suicides and attempted suicides occurred in the
Canadian Arctic resulting in a high per capita rate. (CBC News,
Nunatsiaq News) • The numbers presented a substantial increase
compared to time periods ten years earlier. The media suggested
various reasons for this increase.
There are a combination of components which are consistent with
suicide surveys of other cultures (Klagsburn, 1977). There are five
primary components: first, the majority of victims were male between
the ages of 16 and 24; second, there was a history of serious
conflict, i.e., family, judicial, education, in the life of the
affected individual; third, the element of alcohol was frequently
present. In addition to these, two factors are noted which may have
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significance, the individual had recently suffered the loss of a
loved one; last of all, the severe climatic conditions of 1978 and
1979 made it impossible for all but a very few families to travel on
the land, even in summer. Although the influences of climatic
conditions in suicides has been desputed (Durkham, 1951; Alvarez,
1972; Klatsburg
,
1977). This paper documents the necessity for
individual release and relief from psychologically draining effects of
extensive confinement in winter. During the years 1978 and 1979 the
weather did not provide a release from the rigors of settlement life
but tended to keep people confined within their communities to a
highly unusual degree.
As pointed out earlier, the depression typically brought on by
such things as a serious personal crisis was traditionally a motive
for suicide if the psychological situation could not be rectified.
Thus, it is reasonable to suppose first of all that the suicides of
the Arctic should be studied against the traditional background, and
the variables of extremely poor climatic conditions may then be added
to produce the very drastic consequences we find in the statistics.
In a culture where the experiences upon the land are an intimate part
of psychology and philosophy, the absence of this retreat away from
the community during period of extreme emotional trauma could produce
very severe effects. I propose that the causes for the increases in
suicide lay in three basic variables, and that all are interdependent.
These basic variables are: emotional trauma, severe climatic
conditions and the influences of alcohol. These had greatest affect
126
upon young males who had a history of conflict thus reflecting the
components summarized by Klagsburn (1977). The external factors of
emotion, climate and alcohol upon the vulnerable individual resulted
in serious consequences.
The variables of emotional trauma and climatic conditions contain
elements of continuity from traditional to modern Inuit culture. The
third variable, alcohol, is a commodity only recently introduced to
the Inuit society. Research reveals that prior to the influence of
the white culture neither alcohol nor pharmacopoeia were known to the
Inuit (Minor 1979, 0. Neil 1979a). Alcohol is a depressant and studies
have revealed that the suicide rate among alcoholics in general is
significantly higher than among non-alcoholics. (Klagsburn, 1977).
Alcohol has also been shown to reduce inhibitions and give rise to a
self-destructive attitude. (Klagsburn, 1977). It appears that the
combination of alcohol and the culturally relevant two prior
components i.e., emotion and climate, resulted in severe depression
and in some cases suicide.
In the case of the young Inuit, it may have been that the victims
were making a final effort to return to a traditionally accepted and
respected death. Or, perhaps, the burden of life was so great and the
confusion of cultural transition so frustrating that they acted
irrationally. Whether one argues that suicide expresses something of
traditional attitudes, or is a result of their collapse, the reasons
for it can be speculated about unendingly. However, I am firmly
convinced that there is a traditional component in most of the
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suicides among the youth and further, that there are culture specific
counseling approaches which are relevant and will be an aid in
reducing the incidence of suicide*
il* Spiritual transition in youth . What has occurred among the
modern Inuit appears to be a grasping acceptance of some of the
traditional concepts and a disregard or lack of understanding of
others. Field work and informants have led me to believe that the
young Inuit have a high regard for the art of silence and have carried
this over into the modern Inuit society; however, the aspect of
issumatuq, or respect for the elders is not generally accepted as it
was in the past. Some young Qallunaaq-educated Inuit feel that the
elderly do not understand their problems and thus they refuse to
accept advice, or to seek advice—even though the process of
ajurnarmat has shown them that change must take place. However this
means that the very helping forces previously available in making such
changes have been disrupted with no satisfactory replacement. But
this is not the whole story. There are other young Inuit, who while
accepting the elderly and issumatuq, accept the concept only because
they are expected to. They do not have the confidence in the elders
that was part of the traditional bond between them, nor do they
understand the thought patterns of the elders. And then, there is
that small but growing group who have an appreciation and respect for
the counsel of their elders and who readily seek it out.
"These old people, my dad even, he doesn’t know what I know. He
used to learn from an old man. A real old man used to tell him
things about old days and about anqaquq. My dad knows all about
that stuff from one old man; every night that old man used to
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tell him stuff. And like, just by hearing the old man talking,
you know, telling old stories and things, we get to know. I
listened like that. Like I get to know a lot of things. I wish
I could hear that real old man, like him talking to my dad.
There’s a lot of strange things, Eskimo ways and things. I guess
it takes time to know these things, like I’m only 17, and I'm
just learning things."
Josh Arreak
Pond Inlet
(Brody, 1976)
These three approaches have vastly different results. The first
approach creates a breakdown within the culture and animosity between
young and old. Each is critical of the other and trust is dissolved.
In the second case, the young have expressed anger and resentment at
having to accept an approach to the elders that they do not have
confidence in. The elderly are aware of this and respond with anxiety
on their part. The anxiety, of course, would be expected wherever an
accepted and an important helping institution in the culture suddenly
breaks down. Instead of warmth and sharing there is anxiety, distrust
and a growing distance. With both the first and second approach,
then, the gulf between the young and old grows wider and results in
information breakdown and mutual lack of understanding that goes both
ways.
One side is ignorant of the very traditional ideology and
psychology, while the other is untouched by the modem concerns of the
younger Inuit as they are influenced by the Qallunaaq society.
Discontent develops, and then depression on both sides. Change has
moved the youth away from the elders , it has also moved the primary
,
traditional source of spiritual support in making change. In the
third approach there is a deep sharing and mutual struggle to
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understand and accept on both sides and this generally results in good
solid mental health and strong family bonds* Both the young and the
old realize the separation of their worlds and their understandings*
However, though the traditional culture is now in transition, research
leads me to believe that there is a strong will upon both young and
old to remain in touch with the land and to preserve as much of the
culture as possible.
In general it seems that the recent increase of suicides among
the youth follows from the first two approaches yet still involves the
concept of ajurnarmat. The strong traditional child rearing
practices, which most youthful Inuit were subject to, appears to have
left them with some of the traditional values and psychology; and that
this training was not completed due to various factors of cultural
transition. Hence, the concepts of ajurnarmat and silent acceptance
were well ingrained and have remained strongly influential into the
transition period.
For some Inuit, the concept and acceptance of elderly issumataq
was also instantiated and this frequently has many positive results.
However, for others the acceptance of issumatuq has been lost and
thus, the possibility of finding a clear channel once a decision of
change is reached through the process of ajurnarmat has moved beyond
their reach. My research leads me to believe that many younger Inuit
have gone through the searching and then the painful process of
deciding that change must take place, but remain unaware or unaccepting
of the resources available within their own culture. And then the
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modern Inuit enter Into a deep depression with no visible and
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acceptable outlet.
Traditionally, this was a legitimate reason to commit suicide and
led to an honorable death. But now the very important aspect of
issumatuq in the traditional concept of movement toward suicide is
missing. If issumatuq is disregarded, a crucial traditional tool of
helping has been eliminated and the helping component of community
life ignored. The result is that having decided that a change is
necessary i.e.
,
that the depression must be gotten rid of, the modern
Inuk meets with uncertainty or perhaps confronts an unheard of
impotence to act on his/her own account. I suggest here that when the
action then taken was suicide, it was undertaken for other than clear
traditional reasons, and that had the traditional approaches to
helping been present and complete and carried out, a different and
more positive result might have been effected. It is not the
intention to imply that all Inuk caught in the transition and facing
serious problems will eventually succumb to suicide, but rather to
stress that this may be a key issue in developing effective counseling
approaches and good mental health. Further, it does not appear that
the current lapse in a culturally-relevant approach to 'helping* is
irrepairable, but clearly, the development of a new and appropriate
approach is critically dependent upon the Inuit themselves.
iii. Traditional influences . Of the two traditional components,
emotional trauma and arctic climate involved a situation to which
traditional suicides were a not uncommon response. This component
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centers upon the depression of the individual. As pointed out
Her
,
the traditional culture had developed specific approaches
to/and in the art of helping the distressed individual. The approach
to helping was based upon the concepts of ajurnarmat, silence and
issumatuq. This decision was arrived at through the process of
ajurnarmat: a logic approach to problem solving where the matter was
clearly considered and a decision made as to whether or not something
could be done about it. If nothing could be done it was accepted. On
the other hand, if something could be done, a course of action was
taken. In the case of old age, the individual became a burden upon
the camp: one who could not be productive, yet required caring for.
This burden would cause hardship among the group. By the process of
ajurnarmat a decision was made that something could be done to
alleviate the burden: suicide. Within the modern Inuit, I have no
reason to believe that the concept of ajurnarmat does not still exist
i.e., that a matter is carefully considered and a determination
arrived at that either the matter cannot be changed—and thus is
silently accepted—or that the matter can be changed and hence a
course of action becomes necessary. For the modern Inuit the
importance of the mind and soul searching leading to awareness of
ajurnarmat may have diminished in strength; and yet it is clear that
the concept still bears directly and importantly on matters which
affect the peace of mind of an individual.
The knowledge and understanding of the traditional influences
along with the historical and cultural perspectives presented
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throughout the preceedlng chapters shed light upon applicable and
appropriate approaches to helping among the modern Canadian Inuit.
3« An approach to helping* In the preceding pages, through the
guidelines of the culture-specific design facts and theories are
provided which argue for the constructive role played by traditional
Inuit approaches to helping. As we have seen, some of these
approaches are still in practice and are still having beneficial
effects. If non-Inuit individuals and institutions wish to develop
effective approaches to counseling, it is necessary to start from the
constructive base provided by tradition, and modify it only to the
extent that changing Inuit culture makes such modification necessary.
i. Culture breakdown: To recognize or to ignore . Traditionally,
the Inuit family was a strong self-sufficient component of the social
order. (Briggs, 1970; Minor, 1979; Minor, 1980). In recent years
this has broken down considerably (Brody, 1975, 1977). Recognition of
the importance of this breakdown and efforts to bridge the generation
gap appear vital. The process of bridging this gap is essential for
the continued health of the culture and as such should be primarily
the product of individuals and groups of Inuit working among
themselves to strengthen their own culture. Although influence and
assistance may be provided by external individuals, the onus of
responsibility can and should remain with the Inuit. For it is
directly in the interest of the Inuit today , that they be self
determining and develop the capabilities needed to preserve and/or
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compromise their culture within the context of the strong influences
of white culture in the Arctic. While it would be unrealistic, of
course, to ignore or evade the presence of other cultures in the
Arctic, we need to appeal to the sense of self-interest and aid the
development of determination or "will" among the Inuit themselves in
the development of a culturally relevant approach to helping that can
work in their culture today. The bonds within the culture would thus
be tightened and the influencing factors of other cultures could be
simultaneously recognized and contained. But there is a difficulty:
such a process cannot hope to be completed without the participation
of Inuit of all present generations, and a general consensus,
acceptance and understanding developed concerning what elements of the
traditional values should be preserved, and what cross-cultural
influences must be borrowed or resisted from other cultures. So long
as the importance of this is not understood and so long as attempts to
resolve the present dilemma are not made, the generation gap will
continue to expand and confusion, alienation, depression and poor
mental health will continue to increase their hold on the Inuit.
This expansion of negative influences will eventually resolve
itself into two very separate groups; on the one hand the very old
traditional Inuit and on the other, the modem Inuit—those much
influenced by the white culture. From thence the ultimate resolution
would be one entity, that is, the modern Inuit: the Inuit with all
the debilitating problems. It is therefore essential that a strong
effort be made by both the young and the old to share in the
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development of a new understanding of themselves as people and strive
together to determine their culture as a people. We are now arriving
at a critical point in this cultural transition, both historically and
psychologically. The process of development of a culturally relevant
guidance system for individuals may evolve, once both the youth and
the elderly realize the vital roles that each must play. It is clear,
then, that the elderly must try to become more Involved in the
emotional upsets of the youth. They must initiate sharing and at the
same time begin a delegation of responsibilities to the youth in order
that the youth begin to have the experience of making a positive
contribution within the framework of the culture. The elderly must
allow the youth to begin to take responsibility for the future. At
the same time, the youth must also take positive action. They must
share more of their personal concerns with the elderly, and begin to
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accept the advice, concerns and discussions of the older Inuit.
Ultimately, this bridging of the generation gap which is
symptomatic of the cultural transition gulf, would result in a unique,
culturally rooted approach to counseling and advice growing up from
within the Inuit society. Note that I am not, of course, proposing
that counseling skills such as those applied and adopted successfully
in southern areas are to be ignored. But rather, that many of these
skills have been given a fair start among the Inuit and at this point
can or cannot be used depending upon the value of the approach as
evaluated by members of the culture. Research has already determined
that some southern skills are useful, such as aspects of Existential
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psychology; but others are really quite useless, for example Gestalt
therapy.
ii. Taking action . My current research into the problem of
determining which specific counseling skills are applicable to the
Inuit society will be presented in detail in the final part of this
study. On the basis of materials gathered and the design presented,
sufficient information has been accumulated to begin to facilitate the
process of developing a culturally relevant approach to the art of
helping.
To take the necessary steps, however, several additional
variables are required. These are best described in the context of
the material presented in these sections, but in general they depend
upon the basic strategy of including all the age groups of present
Inuit society. Several general directions which are indicated if the
development of a culturally relevant approach to helping is to occur.
1) The elderly must become involved in the activities of the
youth; they must attempt to understand them and to exercise both
patience and tolerance. The elderly must move toward accepting that
some things will change and further, be willing to accept that
responsibility should gradually be shifted toward younger members of
the society. The elderly must also be prepared to accept advice from
more youthful members and to enter into discussions with youth on
issues wherein a compromise is the only alternative to further rifts.
2) The youth must acknowledge the expertise and knowledge of the
elderly and be prepared to share their personal experiences and to
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take advice. The youth must also be prepared to provide advice to the
elderly and to take and share responsibility for their common future
and care.
3) A possible culture-specific approach to counseling should be
studied and institutionalized in the form of a training program to be
taught by and to Inuit. A vital component of this is the inclusion of
traditional helping approaches along with skills and techniques which
have proven effective in non-Inuit situations. What we are looking
for here is a synthesis of two traditions that the Inuit will find
acceptable and that they will want to share among themselves by
teaching it to one another.
4) In the final analysis this problem is a cultural and
political problem which only the particular culture affected can
solve. White influences in the Arctic have resulted in a changing
Inuit culture. However, to maintain continuity between the
traditional culture and the emerging culture is up to the people
themselves. Although whites can be helpful in this process, they can
not be the primary carriers or developers of the techniques. The
Inuit must begin to actively utilize their psychological skills and
provide culturally relevant counseling. Though the whites can be
instrumental in the academics of a training program, they must
relinquish the process of "helping" to the Inuit themselves. The
Inuit then, should take the responsibility for making further changes
in their culture and for maintaining the most viable aspects of the
traditional culture
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4. Conclusion . Suicide initially was an aspect of the traditional
Inuit culture which was held in respect and followed a serious
legitimate decision through the process of ajurnanmat . In recent
times, however, suicides have become symptomatic of a very profound
lack of cultural identification, traditional knowledge and
inter-generational understanding among the young Inuit. In order to
focus on the problems of suicide and cultural collapse, the Inuit
people of all generations must resolve to break through the generation
gap and undertake the development of a culturally relevant approach to
helping. The Inuit can be assisted in this endeavor by professionals
of various cultural orientations. However, it is crucial that the
Inuit themselves direct and participate in the process, for only by
acting as the agents of their own fate, so to speak, will they be able
to recover anything like their traditional psychological resources and
strengths. The concept of ajumarmat appears most applicable to the
cultural transition, realizing that problem causes can be changed, and
that change is dependent upon the strength and direction of Inuit
within their culture. Silent acceptance will result in sickness
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within the culture, and eventual destruction.
CHAPTER VI
A CULTURE-SPECIFIC PROGRAM FOR TRAINING IN INUIT CULTURE
1> Introduction
The Canadian Inuit possessed not only a traditional approach to
helping, but also one which proved effective among indigenous camp
members. Further, as the counselor reads through the material on
traditional helping, the format of presentation which relies upon the
culture-specific design also provides a systematic, consistent method
of investigation. For the anthropologist this design would not be
evident; but the primary purpose of the design is to entice counselors
to approach helping from within the framework of a specific culture.
Hence the concepts of anthropology play but a secondary role. This
design is not intended to replace established investigative methods of
anthropology. It is intended to assist those in the profession of
helping to gain a clearer awareness and appreciation of the traditions
of a people which affect their psychological well being. Further, it
is intended to determine those methods which may be most effective in
establishing and maintaining good mental health.
Having reviewed present problems in counseling among other
cultures, the reader has also been introduced to a culture presently
caught in the contradictory trends of transition. Traditional methods
of helping are being lost, with no consistent nor appropriate
replacement. It is clear that if continued this pattern will result
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in further psychological destruction, as demonstrated by the
activities of the modern Inuit youth. Thus we are faced with the
problem of what can be done to facilitate an applicable and
appropriate approach to helping.
While preparing the material covering the traditional Inuit,
sections were distributed for comment and suggestion to various
Canadian Inuit. (See footnote 9.) One factor became disturbingly
apparent: many of the young Inuit, though they were somewhat familiar
with traditional helping, had not previously been aware of the
strength and balance of the approach. Nor, were they previously aware
of the complexity with which the three levels of the design blended as
it developed an ecological pattern. This provided a starting point
for the exploration and adaptation of traditional methods to modern
circumstances—but, of course, one must first know the traditional
methods. Thus, a workshop based upon the culture-specific design was
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requested to gain this awareness. (See Summary Design, Table 4, on
the following page.)
In this chapter the workshop is reviewed, beginning with an
investigation of the tradition, thus employing level I and IIA; and
then, proceeding to an understanding of transition problems wherein
level IIB is explored; and then, to developing a more appropriate
method of helping in order to assist the individual i.e. level III of
the design.
The levels of the design allow for a flow of information exchange
systematically. It should be noted that the present author
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TABLE 4
Summary of Culture-Specific Design
LEVEL I : Physical Survival of the
environmental influences
cosmology
group relationship to nature
belief system
philosophy
mythology
Group
defined by the group; each term
is understood as it relates to
the others; understanding is a
direct outcome of the survival
problem.
LEVEL IIA: Psychological and Social Survival of the Group
family group
behavior
mind
language
transmission of the culture
defined in a consequential
relationship to Level I;
culture-specific; world view
comes into focus; realistic to
the group.
LEVEL IIB : External Influences upon the Culture
Outside the culture, may cause
change within both to the group
and the individual.
LEVEL III: The Individual
Makes sense in terms of the group
i.e. Level I, IIA and IIB.
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facilitated in the workshop, and indeed the greater amount of
"teaching” was by the participants. Wherein the author assisted in
presenting an outline and some ideas the major factor appeared to be
an environment which encouraged exploration wherein every participant
had something to offer the group. The dynamics and interactions of
the session will be reviewed and analyzed in detail.
A final critical aspect of the workshop is the evaluation.
Employing Euro-Canadian methods of evaluation established by white
westerns may not be appropriate. As indicated earlier, and supported
by Hecht (1979) and Ivey (1980), these may be starkly out of contrast
with the folkways of small, tribally-organized culture or camps.
Culture-specific investigation and training in counseling must also
have culture-specific evaluation, but it is not immediately clear how
this be can achieved. Just as in a Euro-Canadian design it is they
who evaluate the method and results in a manner which makes sense to
them, so it should be in other cultures. Thus, the final section
places the burden upon the participants to explain, design and
implement a method of evaluation appropriate to their group. This may
yield results consistent with those of white-western approaches, or
produce creative evaluations applicable to only one culture.
In the development of the training program for helpers of the
Inuit the major foci were application of the culture-specific design,
and utilization of the traditional information contained in the
preceeding chapters. However, a prior condition of these two foci
included gaining awareness of culture, race and oppression in order to
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facilitate in the application of the design and traditional
information.* It is now clear, that traditional philosophies and
psychologies are critical components of appropriate and applicable
counseling techniques. In this lies the key to culture-specific
counselor training.
2. Problem and rationale : To develop a culturally appropriate
training program.
Initially this appears as a relatively uncomplicated task;
however the naivetee of this presupposition soon became evident.
The initial concept of the workshop was, at best, vague. The
assistance of the culture-specific design proved valuable in
organizing relevant material and thoughts. However, prior to this
there was a need to clarify the objectives of the workshop, as well as
state clearly what each participant might hope to gain from the
sessions. Once this was accomplished the value of the design, it was
hoped, would become clear.
Development and organization of the objectives proved a confusing
task. While the author had some idea of the overall workshop content,
it must be admitted this was not readily clear.
In order to formulate a working paper, the author requested the
^ s
assistance of several counselors and trainers both Inuit and white.
*1 am indebted to Bailey Jackson of the University of
Massachusetts, Amherst for assisting me in beginning to gain awareness
of culture, race and oppression and in gaining some sense of the vital
role these concepts hold.
143
Either through verbal or written comments, suggestions were made which
began formulation into systematically achievable and culturally
pertinent objectives. A factor which assisted the author, through the
comments of the above-noted was the consistent request that the
material be developed for inclusion of cultures in addition to the
Inuit. Previously, this had not been a consideration, but based on
the comments became an important factor. This also intially presented
itself as a problem since a fundamental goal of the workshop was full
participation of all members. The question arose, if the material
focuses only upon the Inuit, are all members equal? And given the
previous chapter would this in fact be culturally acceptable to the
Inuit? The response was a definite "no," and it is here that the
culture-specific design was applied. In order that each participant
gain as much awareness as possible, given a two-day time period, it
was suggested that each be provided the opportunity to explore the
design from his/her cultural vantage and share the information within
the group.
Through the suggestions as noted four objectives were identified
and a method of attaining these proposed. The objectives are:
1. To facilitate gains in understanding and awareness of culture
and race.
2. To explore one’s own cultural values and racial origins.
3. To share this awareness and understanding with others, in
order to gain insight into other cultures and races.
4. To investigate the culture-specific design and be able to
apply it.
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Further conversations and inquiries produced yet other
objectives. A fifth and sixth objective were suggested based upon the
present transitional trends in the Northwest Territories. Given the
present political and economical climate, exploration particularly of
natural resources in the North has resulted in confusions and
conflicts between indigenous groups and Euro-Canadians. It should be
noted that it appears some of the difficulties have resulted due to
lack of understanding and cultural awareness (Brody, 1975, 1976, 1977;
M. Freeman (ed.,), 1976, 1976a; Graburn, 1969; Innuksuk and Cowan,
1976). Thus two more objectives were identified:
5. To gain insight into traditional approaches to helping and an
awareness of their values.
6. To be able to note cultural differences and be objective
about them.
The seventh objective was a main theme throughout all of the
discussions. Indeed, all were in agreement that an understanding of
traditional helping skills was a necessary component of the workshop.
a
Thus the final objective identified was:
7. To explore both cultural and racial conflicts and confusions.
The approach of gathering comment and suggestions as noted above
was also utilized in determining what each participant might hope to
gain. Taking the objectives several factors were easily identified.
These were:
1. have a greater awareness of culture and race
2. have a greater awareness of racism
3. have a design for investigating other cultures
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4. be able to apply counselling in a more specific manner
5. have a greater appreciation of your own values, customs and
abilities as well as those of others.
Two additional factors were identified as the workshop took
form. These will be noted appropriately.
A major problem now began to surface, given the objectives and
goals outlined above: what method, approach or schema would be most
suitable. Exactly how does a facilitator encourage a learning
environment which would meet these objectives and goals?
The conceptual framework of the workshop began to be identified
through two sources: first, the need to explore culture, race and
oppression; and second, investigation of the culture-specific design.
These sources are more descriptively apparent in Table 5, located on
the following page.
As noted previously suggestions were made that the culture-
specific design would assist in facilitating a learning atmosphere
exploring the first four goals. By review and inclusion of the design
the fifth goal would also be attainable: being knowledge of the
working of the design. In order to achieve this however, preliminary
work was necessary, in the areas of culture, race and oppression. The
workshop now began to take shape, commencing with an introduction of
these three components. Leading to exercises to distinguish culture
and race and during these exercises to identify aspects of oppression.
The format here remained simple, sub-group discussions of the topic
and reporting back to the entire group. For purposes of comparison
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TABLE 5
Workshop Rationale
Introduction: Culture
Race
Oppression
facilitating awareness, encouraging
a clearer understanding of
Level I Cultural Sharing
environmental influences
cosmology
group relationship to nature
belief system
philosophy
mythology
flowing to
Level IIA
family group
behavior
mind
language
transmission
influenced by
Level IIB
external influences
taking all together the
individual begins to make
sense
Level III
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each sub-group would be requested to list items of similarity and
differences both culturally and racially.
In order to enhance each participant’s understanding of
oppression the author considered a story of a black child born in
South Africa to parents of apparent Caucasion descent. The intent
here was to develop an awareness of oppression and encourage
discussion. Having now time to reflect upon this aspect of the
workshop, I think this would prove a poor choice. In the Northwest
Territories there are ample examples of oppression which touch upon
everyone, there is no need to venture to South Africa to identify the
cause and effect of oppression, and perhaps, this was somewhat of an
avoidance by the author in order to not deal with blatant oppression
in the North. At any rate it is the intention of the author to rework
this section of the material and encourage participants to identify
forms of oppression relevant to each.
The workshop now contained some activities set upon meeting the
objectives. A session was included to develop a charter of rights for
all cultures and races. Here again the intention was to encourage
increased awareness an discussion. Again having time to reflect lupon
this activity, I consider it vague and this also needs to be
reworked. Further, the contents of the workshop thus far are time
consuming and there remains much to be covered, thus, this activity
may be eliminated in the future.
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To recap the training program thus far, the following activities
have been identified as potentially useful in facilitating awareness o
culture, race and oppression.
- general discussion: Culture
Race
Oppression
- small group sharing and exploration of culture listing:
four items of similarity within the group
four items of difference within the group
- small group sharing and exploration of race, each group
representing his/her own race
choose four items of difference between
each group.
- story of South African child.
- charter of rights.
Thus far the culture-specific design has not been introduced. It
is necessary before working with the design that each participant be
able to identify culture, race and oppression. Thus, a number of
activities are explored to facilitate this awareness. It is also
worthy to note that this workshop is intended for use among persons of
diverse educational orientation and from a wide assortment of
backgrounds. Some participants may never have attended a formal
education setting, while others may have graduate degrees. This is
noted with the intention of emphasizing that each participant must be
afforded the opportunity of exploring race, culture and oppression in
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an environment which will make sense in his/her world view. Thus,
several exercises are proposed to encourage this exploration.
The content of the workshop thus far focuses upon group
discussion, differences and similarities. Following in this vein, an
exercise was suggested to gain awarenss of cultural stereotypes. This
exercise at first, seemed somewhat threatening, or appeared to have
the potential of being threatening to the group i.e. who would show or
state to a person of another cutlure all the stereotypes of that
culture. Perhaps, this could be fruitful; however, one of the basic
axioms of this session was to provide "a safe environment for
exploration." In order to hold to the concept of stereo-typing and
yet maintain an explorative environment, an exercise was developed
whereupon each culture would present their own cultural stereotype,
i.e. how they see how others perceive them. This approach appeared
satisfactory.
The flow of the workshop now moved into perception of how we see
one another, and perhaps how we act toward one another. This thought
led to the next phase of the session involving a counseling role
play. This was chosen for two reasons:
1. To emphasize counseling skills within one culture, utilizing
both client and counselor from that culture. Further, to
introduce the group in identification of cultural differences
and similarities in counseling.
2. The participants had been in discussions all day, and most
probably would respond actively to a change of routine.
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The opportunity to explore cultural differences and similarities
may propose further queries of values within a culture. Thus,
following the present flow, the author, guided by suggestions and
comments as noted, proposed a discussion and exploration of values and
their cultural importance.
Again to recap, moving from discussions on culture, race and
oppression the workshop then facilitates exploration of sterotyping,
inter-cultural communication, and cultural values, i.e. some of the
things that are or may be uniquely important to a culture. This could
now be neatly rounded off by a discussion of awareness thus far and
member sharing of something(s) which he/she has learned. The
activities thus far should have allowed for sufficient awareness and
insight to now introduce the culture-specific design.
The reader should note that the author in collaboration with her
colleagues as previously noted developed the contents of the workshop
through discussions and suggestions. The contents were formed in a
manner which made sense to those concerned and which gave a flow to
the material. Usage of the term "it appears" or "should have allowed
for" etc. mean precisely as they are used. There is no guarantee
implied that the activities would enhance awareness or meet the
goals. However, given the experience and knowledge of all concerned
the chances appeared high.
As noted above, the introduction of the culture-specific design
now appeared appropriate. Several activities were developed around
this design, beginning with a general discussion: each level would
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then be introduced separately, followed by a discussion of the
appropriate level, examples and cultural translation, i.e. what each
term may imply in the culture of each participant. An activity to
allow for sharing at each level would then be introduced. The concept
of this activity took the form of small inter-cultural groups who
would discuss each aspect of each level, providing examples from
his/her particular culture. Thus each group would have the
opportunity to learn of and share culture at:
Level I - environmental influences
- cosmology
- mythology
- philosophy
- belief system
- group relationship to nature
Level IIA — behavior
- mind
- language
- transmission of culture
- family group.
Level IIB - external influences upon the culture.
This activity would be followed by discussion in the large group
centering in on what has been learned. It is anticipated that
the
importance of level III, the individual within the group, would
then
become apparent. Thus, the concepts of ajurnamat, silent
acceptance
and issumatuq would be introduced, along with body
language of the
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Inuit. As this workshop is essentially to assist counselors working
with Inuit it appears to follow that activities from the design would
create a sense of the Inuit world view and thus make sense of the
individual.
Having provided the opportunity for awareness, the workshop would
flow into the counseling session and this would be enhanced through
role-plays utilizing video equipment. Discussions would follow to tie
the material together and allow for further exploration. The workshop
would begin to close with identification of three items:
1. what new awareness can each participant identify
2. list of things learned
3. how will the material assist each as a counselor.
The final exercise will be group development of an evaluation.
Basically the facilitator will ask all the members of the group to
identify how he/she would evaluate the contents within his/her
cultural appropriateness. These suggestions will be listed and
compared for similarity. Similar suggestions will be combined and the
group will be asked to respond evaluatively to all of the remaining
suggestions. While this format may result in a number of efforts by
each individual, the concern is to ensure that each culture is
appropriately represented and can evaluate the material in a way that
makes sense to him/her.
The flow of the workshop is now one of gaining awareness and
understanding, moving to cultural exploration and identification and
centering in upon culture-specific counseling and evaluation.
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In developing the actual outline the author utilized two tools to
enhance the activities! the here and now wheel and the use of
journals. These activities were Included to assist participants In
keeping in touch with their feelings, awareness and insights during
the sessions. The activities were scattered throughout the sessions
as noted in the formal workshop outline. The inclusion of the here
and now wheel along with the development of an evaluation provided the
two additional goals, noted previously which the participant may
expect to gain.
The formal workshop was developed and reworked numerous times,
each employing the assistance of counselors both from within and
outside the Inuit culture. The major problems were:
- To ensure that the training program, while specific to the
Inuit, was simultaneously relevant and "made sense" to those of
other cultures who were helpers among the Inuit.
- To develop a program in English which could be both translated
into Inuit and also based upon and incorporating concepts
deeply compatible with the Inuit world view.
- To ensure that the contents of the program would include
examples from other cultures; examples which would not be
identical to Arctic inhabitants yet would make sense to them.
A solution here would make cross-cultural comparisons possible.
These three problems were isolated and analyzed. Several
approaches were discussed. First, while the program was specific to
the Inuit, the initial introduction focused upon all the cultures
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represented in the group. As noted previously, exercises were
developed to explore and share these cultures based upon the
culture-specific model. Second, the matter of interpretation proved
much less difficult when the concept was explained in terms of
traditional helping concepts, thus utilizing much of the material
contained in Chapter V. The critical components here would be to
allow ample time for interpretation, and to have both facilitator and
participants acknowledge when the language switched from one
culture-specific model to the other. It would also be critical that
an interpreter be present who possessed the skills necessary to
interpret for the speakers of either language, i.e., either English or
Inuktitut. Once the first two difficulties appeared to be resolved,
finding a solution to the third problem was rather easy. It has been
noted that several cultures were usually represented in a given
group. It was anticipated that the exercise of sharing helping
methods from each culture would also serve to present examples not
appropriate to Arctic life, but now made intelligible to the Inuit.
3. General/Workshop Method
The program was based upon the culture—specific design,
appropriate introduction to culture, race and oppression and utilizing
the contents of the previous chapters.^ The session centred
initially upon identification of culture, as outlined in the section
of the dissertation dealing with the present state of cultural
transition of the Canadian Inuit. Several techniques were utilized,
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such as role playing, group discussion, cultural group discussion,
video tapes, the keeping of journals, and the use of a here-and-now
wheel.* Of these components, several had previously been utilized and
tested for their acceptability and utility for the Inuit and been
found useful. The two new tools now introduced were the use of
journals and the here-and-now wheel. The usefulness of these will be
discussed later.
Presentation of the program included a casual atmosphere in an
Arctic settlement, i.e., Rankin Inlet on the Hudson's Bay Western
coast. The routine was flexible: if a topic was being discussed and
the group wished to continue the discussion, other sections were
eliminated. These areas will be discussed later.
4. Training Program
The following is an hour-by-hour outline of two days' schedule
for the culture-specific counseling workshop.
*1 am indebted to Sid Simon of the University of Massachusetts,
Amherst, for introducing me to this concept in a values clarification
course. This outline follows directly from the discussion in section
#2 of this chapter.
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CULTURE-SPECIFIC COUNSELLING
N. Kathleen Mary Minor
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CULTURE-SPECIFIC COUNSELLING WORKSHOP
OBJECTIVES
To facilitate gains in understanding and awareness of culture and
race.
To explore one’s own cultural values and racial origins.
To share this awareness and understanding with others, in order
to gain insight into other cultures and races.
To explore both cultural and racial conflicts and confusions.
To investigate the culture-specific design and be able to apply
it.
To gain insight into traditional approaches to helping and an
awareness of their values.
To be able to note cultural differences and be objective about
them.
AT THE END OF THIS WORKSHOP YOU WILL:
- have a greater awareness of culture and race
- have a greater awareness of racism
- be able to apply counselling in a more specific manner
- have a design for investigating other cultures
- be able to apply counselling in a more specific manner
- have developed an appropriate mechanism of evaluation
- have a greater appreciation of your own values, customs and
abilities as well as those of others.
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DAY 1
9:00 am Housekeeping
9:15 am Introduction: Culture
Race HELPING
Oppression
9:30 am Journals: Why are you here.
9:45 am Each participant introduces his/her self. Name, home
community, what is his/her reason for being here.
10:00 am Discussion of culture:
Groups: Cross-cultural sharing and exploration
- choose four items of similarity
- choose four items of difference
10:15 am Groups: Racial Sharing:
- choose four items of difference between yours
and those of the other groups
10:30 am COFFEE
10:45 am Story of the black child born in South Africa to white
parents.
Discussion of stereotypes - groups
Questions to answer:
11:00 am Each group develops a charter of rights for all cultures and
races:
- put on flipchart
— choose a group delegate to present material
11:30 am Presentations and discussion
11:55 am Here and Now Wheel
Bring back something which shows the culture of each and
his/her race.
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12:00 pm LUNCH
1:30 pm Each group to present a stereotype of their own culture:
i.e» how they see how others perceive them.
2:00 pm Role Play: Choose 2 people in your group.
Counsellor Problem: Family matter
Client Good/Bad
2:30 pm Journals: what difference did you note.
Here and Now Wheel
3:00 pm COFFEE
3:15 pm Values: Conflicts and confusion
Affirmation of values
3:45 pm Discussion of awareness thus far. Each person describes
one thing they have learned about another culture today.
4:40 pm Journal Time: thoughts
Here and Now Wheel
DAY 2
9:00 am Introduction to design
9:30 am Groups: Sharing Level I
10:00 am Groups : Sharing Level Ila
10:30 am COFFEE
10:45 am Groups: Sharing Level lib How, what, why
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11:15 am Here and Now Wheel
11:20 am Journals
11:30 am Discussion of what has been learned about culture*
12:00 pm LUNCH
1:30 pm Introduction: Inuit traditional modes of helping:
- Silence
- Issumataq
- Body Language
2:00 pm Role Play:
Video White: White (similar cultures)
White: Inuk (dissimilar cultures)
Inuk: Inuk (similar cultures)
2:30 pm Review video - note differences.
3:00 pm Group discussion of video
3:15 pm Groups continue: what new awareness have you come to.
3:30 pm COFFEE
3:45 pm Journal time: - Note four things you have learned in this
workshop
- How will this help you to be a better
counsellor
4:00 pm Develop an evaluation
Do evaluation
Here and Now Wheel
"TIMA"
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5. Discussion
Once the program had been developed, a new problem emerged.
While I was given complete support by the field staff and my
supervisors, I nonetheless began to encounter dif ficultires with one
particular staff member whose duties included supervision of several
of the field staff. My initial intention was to facilitate in the
training of the field staff in culture—specific counseling. Indeed,
many of these individuals had already participated actively in the
collection and reorganization of data. However, the supervisor in
question made it clear to me that such a program did not fit with the
training and supervision schedule, and while I did not consider this
to be an adequate explanation of the the difficulties, I found myself
in a rather delicate position. I decided to provide the program in
another area. This decision was made to avoid the conflicts that
would have arisen had I pushed the subject. I felt strongly, and
still do, that the reasons for this supervisor’s reaction were never
made clear to the field staff. However, it should be noted that when
the program was finally offered, two Inuuk from Frobisher Bay
travelled to the program in order to participate. Frobisher Bay is
the only municipality in the Northwest Territories to have taken over
the social service program from the Government. Further, all the
social workers and the director are presently Inuit. I believe that
these facts make the following conclusion inescapable: a relatively
new southerner felt that the program would not be beneficial to those
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for whom it had been designed; the Frobisher office, i.e., the Inuk
director and Inuit field staff clearly saw merit in the program.
Several requests were then made that I give the program in
various areas. Following discussions, I decided to facilitate the
training in Rankin Inlet. I initially supposed that the participants
would consist of two white women, one white man and two Inuuk women,
all of whom were fluent in English. I arrived in the settlement
Thursday night, planning to run the program Friday and Saturday.
Shortly thereafter, I learned that there would be three white women
particpants and two white men—none of whom understood Inuktitut. In
addition, there were to be three Inuit women, one of whom spoke
relatively little English. The immediate problem became how to
provide the program in both English and Inuktitut without loss of
content or application, and how to maintain comfort within the group.
The decision was made to present this to the group for suggestions.
It is interesting to note here that the three problems previously
identified now became highlighted, i.e.:
- To ensure that the training program, while specific to the
Inuit, was simultaneously relevant and "made sense" to those of
other cultures who were helpers among the Inuit.
— To develop a program in English which could be both translated
into Inuit and also based upon and incorporating concepts
deeply compatible with the Inuit world view.
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To ensure that the contents of the program would Include
examples from other cultures; examples which would not be
identical to Arctic inhabitants yet would make sense to them*
A solution here would make cross-cultural comparisons possible*
Thus, through no planning of her own the facilitator was
si tuationally forced to actively deal with these problems* Naively,
the facilitator had thought she would be provided several
opportunities to run the workshop, while sequentially focusing upon
these problems. The facilitator did not anticipate all of the
problems to emerge immediately. And admittedly the facilitator was
somewhat nervous.
Day 1 .
The morning commenced with introductions, and this served to
reveal the presence of two languages. This was discussed and a clear
decision was made to bring in an outside interpreter. The bi-lingual
Inuuk, strongly stated that they would be willing to assist the
interpreter, but that to interpret full-time would interfere in their
own participation. While this appears to be a fairly useful approach,
i.e., one involving the group in the solution, it indicated also that
the Inuktitut-speaking person had been made uncomfortable. She went
on to make general comments which conveyed her disappointment that
this relatively simple problem had not been dealt with prior to her
arrival. Note that the expression of disappointment put her at a
focal point. If we look back at preceeding chapters of this
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dissertation it should be readily apparent that this was a breach of
Inuit courtesy. The critical lesson here is that it is necessary to
pay heed to cultural etiquette rather than allow someone to become
caught up in an familiar group process.
An interpreter was quickly located and the program commenced. A
mini-lecture was given, covering the topics of culture, race and
oppression. This expanded into lively group discussions wherein groups
were informed along racial lines. Each group was then to determine
four areas of cultural and racial similarity which existed among them.
It is interesting to note that although one racial group was composed
of four Inuit (including the interpreter), they clearly identified
four Inuit sub-cultures, i.e., each participant belonged to a
different Inuit group. This resulted in diverse cultural evaluations.
Journals were introduced at the conclusion of these discussions.
Each participant was provided the opportunity to write his/her
thoughts in his/her own journal. The two rules given were first, that
no one would be asked to share these thoughts, and second that no one
was to look in anyone else's journal. I was amazed at the reaction to
the journals. The only ones who visibly displayed a great deal of
discomfort were the two white men. They stated they found it
difficult to write their thoughts, and continually disrupted the
others by joking and laughing. Those writing ignored their comments
and continued writing. Finally the two men became quiet.
Following the first journal entry, the here and now wheel was
introduced. This presented an interesting discussion concerning
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emotions. The concept Is simple: a circle Is quartered and the
Individual marks an emotion in each quarter which he/she is feeling
until four emotions have been identified. While this seems like a
simple task, it is not always easy to note and name four emotions
within oneself at a given point in time. The conversation which took
place was mostly in Inuktitut. It concentrated upon emotions in an
Inuit sense versus emotions in a white sense. The conversation
concluded that emotions only made sense within cultural understanding.
The Inuit noted their emotions in syllables, i.e. written Inuktitut.
Again, no one was asked to share this information.
These conversations and activities took the entire morning. A
decision was made by the author to omit the discussions of a Black
child born to white parents, and the charter of rights. This decision
was based upon the discussions and participation of the group on the
subjects of culture, race and oppression. It was clear to this
facilitator that these activities had been sufficient to create an
awareness. Further, the morning sessions led comfortably to the
afternoon sessions centering upon counseling in a cultural context.
The afternoon began with a presentation by each group of a
stereotype of their own culture. Basically three general cultures
were identified in the group: Inuit; Newfoundland men and Northern
White women. Again this led to lively questions and a valuable
sharing between the groups. A list of several communication factors
relevant to the cultures was then developed. These included body
language, eye contact, speaking cues, as well as channels of
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communication and cultural authority and guidance. Given these
factors four participants were requested to role play a counseling
situation utilizing techniques which the counselor felt inappropriate
i.e. to provide the worst counseling situation possible. The role
plays were divided: a white group using southern techniques and an
Inuuk group using their own techniques. Each group then identified
areas of poor counseling approaches which its member could take within
their group. These are presented in Table 6.
When shared with the entire group, this exercise brought cultural
differences in counseling to the forefront. Journal time once again
allowed the participants to concentrate on their own thoughts. This
was followed by a long discussion which took up the remainder of the
afternoon. During this time, the results of videotaped counseling
sessions among the Inuit were introduced. Here their attention was
drawn to eye contact and body language. The major points to be made
here is that in a serious discussion among Inuit, the listener
continually watches the speaker, who looks away. The speaker cues the
listener that he/she is finished by making one short, direct, quick
eye contact and then immediately looking away. The listener picks up
this cue, begins to speak, and in so doing looks away. The other
keeps a steady gaze upon the speaker. The comments following the
presentation of this material and the ensuing discussion are
critical. For the purposes of this study, I have divided them into
white and Inuit comments. (See Table 7.)
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Poor Counseling Skills
TABLE 6
SOUTHERN TECHNIQUES INUIT TECHNIQUES
poor eye contact direct eye contact
nodding/raising eyebrows
rather than speaking
no facial speaking cues
not direct enough in questioning asking too many questions
aggressive activities:
shaking pen
raising voice
aggressive activities:
looking directly at the listener
raising voice
threatening activities:
remaining silent while
awaiting answer
threatening activities:
speaking too much, i.e.
leaving little room for replies
exhibiting impatience while
waiting for replies
A
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TABLE 7
Comments on counseling approaches
WHITE INUIT
"did not realize the differences
in body language, eye contact"
"I thought body language and eye
contact were a personal thing;
now I know it's also cultural."
"This explains a lot, I thought
looking away meant being shy or
dishonest."
"It is very important to
communicate with a client in a
culturally appropriate way. I
feel much more confident about
my ability than I ever did
before, because I know the
Inuit way; it is natural to me."
"This clearly shows the importance
of body language awareness, and
what it can mean to another
culture."
"I want to be more aware of body
language and communication with
all cultures.
"The eye contact is critical. I
wish I knew that before."
169
The end of the first day was relaxed. Again, we did not cover
all of the material intended, and a decision was made to exclude the
discussion on values. This was due to a shortage of time. It had
also become clear that cross-cultural and culture-specific values
cannot be covered in an hour. As a result, I have developed a values
clarification workshop for use by the Inuit. This is included as an
appendix to this dissertation. I will not go into the results of this
workshop here because that is beyond the scope of this thesis.
However, the workshop has been requested for use by facilitators with
Inuit Taparitsat of Canada, Inuit Cultural Institute, Inuit of
Northern Quebec and Alaskan Eskimos.
Day 2 .
The day commenced with the introduction of the culture-specific
design. This design had previously existed only in English. The
conditions of this workshop, however, made it necessary to interpret
all of the concepts into Inuktitut. The design as presented is found
in the Appendix. The translation exercise itself proved very
valuable. We found that neither the structure nor the explanation of
the design were necessarily culture barriers, i.e., circles divided
into parts for the individual to represent his/her relationship to a
group were clear to all.
Here again, a discussion followed about concepts. What is meant
by "behavior," "cosmology," etc. Rather than present clear and
precise definitions, examples were given. The Inuit quickly
determined that the design would only make sense in their world
view
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if the concepts were interpreted according to the fundamental
reference points of meaning and significance as these existed wilthin
their own culture. This brings out a critical feature of the design,
which had previously been scrutinized exclusively by white counselors
or bilingual Inuit: each key term has not been clearly defined. But,
a rigourously precise definition of each term could be stipulated only
within the bounds of my own cultural constraints—and the entire
potency of the design with respect to what it can reveal to
individuals of other cultures would be lost.
Again, employing the concepts of the design also became an
exercise in cultural sharing. Here, whites and Inuit mixed together.
The area under discussion was "communication,” i.c., what skills might
one use to make another feel comfortable in conversation—that is,
sharing.
This discussion served to pinpoint particular traits and skills
as prominent helping features specific to each of the respective
cultures. Again, this can be exhibited in terms of southern white and
Inuit culture-specific approaches. (See Table 8, next page.)
If we compare Tables 6 and 8, a critical factor emerges. The aim
or goal of both groups was the same. However, the communication
skills and interpretive techniques of the two were very different.
Each group had the skills necessary to allow a sharing process to take
place. Thus it was most confusing when a client experienced
difficulty responding appropriately to a counselor. This brings us
back to the basic concept of culture-specific counseling: helpfulness
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TABLE 8
Positive Helping Skills
WHITE INUIT
Calm, modulated voice, even-toned Speaking clearly, authorita-
tively but not threatening
Maintaining direct eye contact When listening, watching the
speaker while speaker looks away
Nodding to indicate speaking turns Maintaining speaking cues
Counselor rocked, used hand
movement to influence client
Counselor rocked indicated
relaxation, confidence; Little
use of hand movement.
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and sharing cannot be accomplished unless the client is able to
express his or her needs from within what we shall see is a "natural"
context. The client must be allowed the freedom to be a cultural
being, and this means that the counselor ought to follow the
communication cues of the client rather than imposing his own upon the
client.
A discussion followed covering the concepts of ajuarnamaut,
silence, issoumataq and body language. At this point in the workshop,
the introduction of these notions presented no difficulties, for the
cultural sharing of the past two days ensured that they were easily
understood.^
Critical activities of the workshop now came into focus. One, of
course, was culture-specific counseling about a situational reality
within a culture-specific context. The second took up the question
whether "outsiders" could learn to counsel others in a culturally
appropriate manner. The teaching approach involved having three kinds
of session role-played. These sessions were:
white - white
white - Inuk
Inuk - Inuk
The two same-culture sessions, white-white and Inuk-Inuk went
exceedingly well, and the responses indicated that both counselor and
client felt the session worthwhile. In each case, the client felt
that the counselor had been in tune with the client more so than
would have been the case prior to the workshop. These sessions were
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conducted in a culturally appropriate manner and drew upon the
materials covered and experiences shared during the two days of the
workshop.
The session of white—Inuk completely surprised me. My two
volunteers were a "shy, quiet” Inuk woman and an "aggressive, loud"
white man. These two decided upon their roles: the Inuk would
counsel the white man. The session began. The client strode in and
the counselor introduced herself, using direct eye contact and a firm
handshake. The counselor asked the client how he was, and asked how
she could help him. As the client spoke, the counselor maintained eye
contact, used head nods and hand movement. The client summarized a
problem: he did not want his wife to work, but preferred that she
stay at home and look after their child, the counselor listened
attentively and then—rather than responding with a quiet "yes" or
silence—chose to confront the problem using the cues of the client:
aggression, very little silence and centering in on the client's
feelings and motivations. The reader of the preceeding chapters will
note that this procedure is directly at odds with the concepts of
ajuamamaut and issumataq which would be "natural" to the counselor.
The result of the exercise was a solid session, illustrating
counseling skills which made sense to the client, regardless of the
culture of the counselor. It was the culture of the client which
determined the appropriateness of the skills.
Following this exercise, the same counselor role-played a session
with an Inuk in Inuktitut. Here, the counselor employed all of her
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lnuit counseling skills* The session went smoothly and was
productive. In this session, the counselor utilized Inuit eye
contact, relatively little body language, silence and gave verbal
advice asking only a very few questions.
I was amazed at the ease with which this counselor switched from
the modes of one culture to those of the other. Later, after a period
of several months, I spoke with several of the participants who
verified that they too had become much more effective counselors,
whether working with their own people, or those from another culture.
c,
6. Evaluation
We have already reviewed the difficulties of making valid cross-
cultural evaluations. "Measurement" itself is usually defined by
criteria consistent with the culture which determines the importance
of that which is being measured. Since this is the case, how can
vertification criteria be found which could be valid and applicable to
cross-cultural phenomena? To explore this dilemma, a simple approach
was chosen: to ask the entire group to assist in the design of the
evaluation. From the ensuing discussion, two methods emerged as
equally acceptable. One method was verbal discussion: each
participant, if he or she chose, would share thoughts and comments
with the rest of the group. The second method was to take six to
eight weeks to complete a simple questionnaire. In this particular
workshop, two of the people wanted the questionnaire returned in two
weeks and one wanted it returned immediately. All of these
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Individuals were white* The Inuit and one remaining white insisted
that the questionnaire not be sent out for six to eight weeks. A
group discussion followed, and it was decided to wait six weeks.
Following is a paraphrase of the verbal feedback, organized again
into a chart. (See Table 9, next page.)
In addition to this method of evaluation, the questionnaires were
sent out six weeks later. A copy of the questionnaire appears in the
Appendix. While all of the white participants returned comments, none
were forth,coming from the Inuit. Therefore, I followed up with the
Inuit by making personal contact. Here is a general summary of their
comments: "I learned a tremendous amount from the course and it has
been very useful to me. My counseling has improved and I know this is
true because my clients tell me so. Maybe I could fill out the paper
tomorrow." These conversations took place four months after the
workshop. I never did receive the questionnaires, but it is not out
of place to ask whether such things as questionnaires are as
culturally relevant or important to the Inuit as they are to us. If
we recall the previous chapters, the question—and its obvious
answer—makes perfect sense.
Here is a summary of the results of the returned questionnaires:
Skills Learned
1. differences in body language
2. importance of understanding eye contact
3. utilizing traditional helping skills
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TABLE 9
Evaluation Comments:
WHITE INUIT
"Learned a lot." "Found material
interesting; much more aware of
culture;" "presentations were good;
desires a follow-up.
"Wanted more discussion about
southern counseling methods and
whether they are really culture-
specific." "Role playing was a
good tool." "Enjoyed small group
discussions.
"
"Felt good about instructor’s
techniques, material and
presentation." "Cross-cultural
sharing was excellent and
valuable."
"More self-confident." "Always
thought the white person was
doing counseling the correct way
because he/she was educated.
Knows now that "counseling skills
have a great deal to do with
culture and this is critical."
"Learned a great deal." "Felt it
was extremely valuable to have
one person speaking only
Inuktitut. This forced the group
to make sense of the material in
both the white and Inuit world
view."
"Didn’t realize the differences
in culture. This is now seen to
be very important and helps make
concepts and people much more
understandable •
"
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Recommendations
1. the course should extend for a longer period
2. Increased use of role playing would improve the course.
7. Conclusions of the Workshop
The results of this workshop demonstrated a necessity for
culture-specific counseling and some of the gains which can result.
Although the number of participants was small, and the workshop took
)
place on but a single occasion, it nonetheless provides evidence that
the culture-specific design facilitates increased cultural awareness.
The workshop has subsequently been conducted four additional times, in
a variety of cultural contexts. In each case, the results of the
initial run-through have been corroborated by the results of the later
ones.
The activities of the workshop which appear most effective center
about cultural exchange within the levels of the design. The format
here initially allowed each participant to share his/her knowledge of
his/her own culture and gain some cultural awareness. Once the
sharing was in progress the interest level rose greatly and everyone
became involved in the process. The activities designed to facilitate
this process appear adequate. Through the sharing and learning
content the flow into the culture-specific design went smoothly. The
design appears a critical factor in allowing for systematic cultural
investigation after the concepts of race, culture and oppression had
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been addressed. Role playing and the use of video equipment proved
valuable as well as the use of journals.
Some of the conceptual problems in the workshop concerned
insufficient time to explore all of the activities, note in the
discussion several items were eliminated due to lack of time.
Flexibility here was important. The use of the here and now wheel did
not appear to make sense to the participants in general. Perhaps this
/
may have been an intrusion, however subtle, into the cultural privacy
of the participants.
The facilitator should have been more aware of the concerns of
the mono-linguistic Inuk, as this also caused discomfort initially.
Further, the facilitator did not anticipate the length of time
required for group sharing of the concepts of race, culture and
oppression as well as at each level of the design. The result was
insufficient time to roleplay and review the tapes. Had this been
anticipated the workshop would have been more loosely designed
eliminating the following activities: story of the black child,
charter of rights, and values. Further, the facilitator should have
checked the video equipment prior to the workshop, as readjustments to
the equipment took considerable time.
Given these factors however, the evaluation and improved work
performance, as measured by participants themselves provides evidence
that the culture-specific design is as useful tool in developing and
exploring culture specific skills given the necessary precondition of
some awareness of culture, race and oppression. The levels of the
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design, as noted previously, facilitated in a systematic approach
flowing smoothly towards making sense of the cultural individual.
The workshop can be improved particularly in the activities of
awareness. Further improvements would be in more explicit
instructions for role plays. Also two days is an insufficient time
period to cover the material, three days would be more reasonable.
The success of the workshop resulted in a suggestion that a
one-day introductory workshop be offered so that large numbers of
people could at least be introduced to the basic concepts. Such a
workshop, indeed, has been offered, and the materials used there
appear in Appendix VIII. The shorter workshop has also been presented
to a variety of different cultures and has met with good success, as
measured by changes in interpersonal attitudes and improvement in the
quality of work performed over a period of three months. In addition,
the counseling workshop itself has been expanded to cover a two-week
period. The course was offered in its expanded form to a group of
Cree, Chipewayan and Metis counselors in Northern Alberta. Again,
success was significant as measured by interpersonal attitudes,
improved job performance, increased self-awareness and enhanced
ability to adhere to culturally appropriate methods of conduct during
counseling sessions.
Therefore, it is my opinion that the cultural-specific design is
an important and useful tool to cross-cultural training. It is now
time to expand these methods and appy the insights gained in the
Arctic to other cultures throughout the world.
CHAPTER VII
CONCLUSIONS AND RECOMMENDATIONS
1. Introduction
This chapter will be divided into three sections: an integrative
summary; conclusions, and thirdly, recommendations for future research.
The integrative summary will focus upon the purpose, method and
findings of the thesis. The conclusions will look at the relevancy of
the literature and investigate concerns in the culture—specific
design and workshop, as well as, alternatives for improvement. The
third section of this chapter will center upon recommendations for
future research, which will be shown as direct or indirect results of
the accumulation of the material and experiences thus far.
2. Integrative Summary
i. Purpose . The purpose of this study was to investigate
methods and approaches to cross-cultural and culture specific
counseling. This was introduced through a review of relevant
literature. The major focus of the study then took form in three
areas: 1) development of a culture-specific design (see page 48) to
assist investigators in gaining a reasonable and appropriate knowledge
of a culture, thereby enhancing the possibility of increased accuracy
of communication and understanding across cultures; 2) the culture
specific design (c.s.d.) were then applied to the Canadian Inuit in
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order to determine cultural variations and traditional approaches to
counseling; 3) given the c.s.d. design and the information accumulated
through application of the concepts a culture-specific program was
developed and implemented for training in helping among the Inuit.
ii> Method . The method of study included readings in counseling;
cross-cultural and cultural—specific, as well as anthropological
readings pertinent to the counseling project.
Following a review of the readings the methodology focused upon
achieving the major purposes of the study, i.e., development and
application of the organizational framework, and utilization of this
information in the constructural framework of a training program.
Throughout the methodology the advice and suggestions of Inuit
were critical and served as a check and balance system. Further, a
similar request was put to a number of Euro-Canadian helpers who again
assisted particularly in the thoughts which eventually produced the
conceptual framework of the workshop. Historical and Anthropological
readings along with the author's field work rounded out the approach.
The author also made use of video and audio tapes in collection of
data, along with thoughts and comments contained in the author's
personal journals. These aids served aw very useful purpose in
recording relevant material and in tying the material together. The
video aids also brought to light two factors: 1) counseling through
an interpreter and; 2) cultural body language which will be discussed
in recommendations for future research.
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iii. Findings of the thesis . The findings of the thesis focused
upon seven areas.
1) The review of readings the organization framework of cultural
levels and the workshop provides support for a new approach. 2) The
culture-specific design does provide some systematic model for
cultural investigation in the area of helping which may be applied to
other cultures. 3) The concepts of the design gave structure and
apparent consistency for exploring the traditional Inuit culture.
4) The reading material concerned with Inuit tradition provided a
clearer knowledge and understanding and assist the reader in making
sense of the Inuk. 5) The flow from the organization framework, to
the research on the traditional Inuit and then to the workshop was
smooth. 6) A factor which had not been realized until the conceptual
framework of workshop took form was the necessity to explore culture,
race and oppression. This will be discussed in the section on
conclusions. 7) As noted in Chapter VI, the results of the workshop
appeared to facilitate in improved counseling skills and awareness.
3. Conclusions
/
The literature leads to the development of the culture-specific
design and enhances the discussions on the Inuit tradition. The
literature, the design and the application thereof leads to the
conceptual framework of the workshops.
i. The literature . The articles on counseling by Pedersen, Ivey,
Jackson, Wobles, Delany, Draguno, F. Jones, R. Jones, Lonner, Marsella,
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D. Sue and Triandls are particularly applicable. Anthropological
articles by Benedick, E. Hall, R. Hall, Harris, Mean, Montaque,
Price-Williams, Spicer, Vygotsky and Wallace were considerably
helpful. Understanding of the traditional psychology and philosophy
of tge Inuit was enhanced by the writings of Alder, Allport, Durkham,
Frankl, Klagsburn, Maslow, May and Rogers; while material pertinent to
the traditional survival was found in Balikci, Beaver, Briggs, Brady,
Coccola et al, Eskimo
,
Freeman, Freuchen, Jenness Guemple, Inuit
Today
,
Link
,
Pitscolak, Rasmussen, Stefanson, and Valentine et al.
The above-noted authors and journals were found, by the author, to
be most useful in the study. Additional readings in Anthropology
particularly E. Hall and Harris may have improved the transition from
the review of literature to the design.
ii. The culture-specific design . The culture-specific design
does, as noted previously, facilitate systematic and meaningful
investigation. A concern in the design is the generality of the
concepts at each level and the overall applicability of each concept.
Specifically, the culture-specific design was developed by a
white-westerner and may, however subtly impose these concepts upon
another culture. Whereas each level and concept is conceived by the
author as important in cultural understanding, there is no assumption
that these are universal or even critical to a number of cultures.
The culture-specific design’s appropriateness to investigation of
the Inuit culture appear positive. However, testing within this one
culture is only beginning. A further concern is the flexibility of
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the design to fit or be adapted to other cultures as a useful tool.
While here the generalities of the concepts i.e., lack of clear
definitions may allow for cultural interpretation, the study does not
encourage cultural changes in the design i.e., deletion/addition of
concepts. This may result in confinement and cultural exploration
from a western view. The result may be that aspects are explored
which are important to a Euro-Canadian rather than allowing the
culture to define critical components. Approaches and suggestions to
improve the design will be noted in recommendations for future
research.
iii. The training workshop . The workshop achieved the objectives
of the facilitator and participants. Improvements in the workshop
would include readings in race and oppression, as well as,
clarification and enhancement of the activities used to assist in the
awareness of culture, race and oppression. The importance of gaining
some understanding in these areas came to light after the workshop had
commenced. A longer workshop would also allow for a more comfortable
pace and sufficient time for discussion and exploration. The
facilitor should also have been more aware of the participants
particularly the mono-linguistic Inuuk.
The workshop provided the author the opportunity to explore the
effect of some activities not previously realized. There were four
major items. 1) The powerful effect of cultural shoaring. This
appears to have allowed an element of trust and exploration which
enhanced information exchange. 2) The necessity for flexibility
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during the workshop. It was necessary to maintain a steady pace but
not pack the session. It was critical to let the needs of the group
emerge rather than cover all the material in the agenda. 3) The
cross-cultural exchange lead smoothly to culture-specifics. 4) The
overall effect of the material resulted in clarification of counseling
skills by the participants. The facilitator had not anticipated that
participants would so readily become aware of the differences between
Euro-Canadian and Inuit counseling and be able to differentiate these
skills. This became clear in the role playing session between the
Whiteman and the Inuuk, as previously noted.
Aspects of the workshop which further met or exceed the author's
expectations included five areas. 1) The relevance of the traditional
information acquired through the culture-specific design acquisition
of skills for counseling Inuit; 2) the use of role play in order to
expose cultural similarities and differences particularly in body
language and voice tone; 3) overall interest and involvement in the
participants; 4) the success of utilizing video equipment; and, 5)
increased participant awareness of culture-specific counseling skills
and conscious effort to utilize the skills appropriately.
The literature, design and workshop were effective, improvements
have been noted herein. Throughout the study the material,
information and experience resulted in identifying a number of issues
beyond the scope of this thesis. These will be considered for future
research
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4. Recommendations For Research
This study has been an exciting and personally rewarding venture
for the author. As the present study concluded further challenges
began to emerge. These include seven major areas which result either
directly or indirectly from this work. These will be considered for
future research. 1) Refinement and further testing of the workshop
for training in the Inuit culture. 2) Applying the c.s.d. to other
cultures; which will require further refinement and flexibility.
3) Applying the conceptual framework of the workshop in other
cultures. 4) As noted in Chapter VI, evaluation and testing across
cultures is not adequate, this needs to be explored. These four
concerns flow directly from this study.
There are three additional areas for future research. 5)
Investigations into body language, voice tone and non-verbal cues
across cultures should be conducted. 6) Problems, concerns, and
approaches of effective counseling through an interpreter; should be
explored. 7) Manuals of counseling skills within specific cultures
should be developed.
The approach to refinement of the workshop within the Inuit
culture would be aided by providing the workshop to a number of
groups, making appropriate changes and being guided by suggestions and
recommendations, a This study shows that in itss present form the
material appears to enhance counselor skills among the Inuit.
Application of the culture-specific design to other cultures is
critical in order to test validity. Resulting suggestions and
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recommendations would refine the design. A method of ensuring greater
flexibility in order to ensure cultural appropriateness may also
result once the design is tested in other cultures.
The study does not assume, or intend to assume, the applicability
of the workshop framework to other cultures. Further research
utilizing the culture-specific design, and subsequent adaptation or
application of the design and resulting training program would allow
investigation of the effectiveness of the conceptual framework of the
program. This could also result in appropriate changes to the
framework, as indeed a completely new approach. In this aspect of
research the culture-specific design is a critical tool, and could not
be explored without first identifying the applicability of the present
design and making changes in the concepts particular to the culture.
Given this initial investigation, the conceptual framework of a
training program could begin to take shape.
The rationale for objectives would stem from the culture-specific
design as it makes sense to a culture, as would the activities, tools
and method. Utilizing the design in other cultures would first,
indicate the appropriateness of the model and concepts; secondly, give
some clue for redesign and/or adaptation; and thirdly, provide the
investigator with some ideas of appropriate training approaches. The
key, here, as it was throughout this study is participation by
cultural members themselves. The ultimate goal would be investigation
and delivery by cultural members. An obvious finding is that the
culture of the client would determine the appropriateness of the
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skills used in the interview. This does not imply total ownership by
a single culture in determining counseling skills, for as noted in
Chapter VI the inclusion in the training program of more than one
culture greatly enhanced the material, encouraged cultural exchange
and facilitated greaer awareness and ability to distinguish variations
in culture-specific skills.
Throughout this study the author has noted several times the
influence and subjectivity which her Euro-Canadian values brought upon
the study. There is no question in the mind of the author, that this
tudy would have much more accuracy and success had it been and
designed by an Inuuk. The use of advisors and informants, along with
the many suggestions, criticisms and recommendations, provided by
Inuit, were crucial and served to enhance the material, the
construction of the study and the accuracy. However, it remains the
investigations of a Euro-Canadian into another culture. These
thoughts will serve to guide the author in future research.
In Chapter VI, some problems associated with cross-cultural
evaluation are noted. These are also discussed in Chapters II and
II. Evaluation remains a major concern, exactly how does one,
particularly an outsider, know if an approach is appropriate,
applicable and effective. In this study, the author began to venture
into this problem and utilized the participants in selecting methods
of evaluation. This is not sufficient. It requires more detailed
study utilizing the works of Ivey, Marsella, Goldstein, Pedersen, Sue
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and Triandls. Further, the culture-specific design should prove
useful. This problem requires further thought.
The areas of research thus far noted are direct results of this
study. There are three areas which are indirect and the result of the
use of video equipment and suggestions put forth.
The first concern became apparent during video tape sessions early
in the study. The purpose of the sessions was to explore skills among
the Inuit and make comparison with white-western approaches. Upon
careful analysis, some of the more subtle body language emerged. The
differences in non-verbal communication were important. This is
indeed an area the author plans to explore more fully both among the
Inuit and other cultures. The approach to this research has not yet
been conceptualized but would involve the culture-specific design.
A second indirect topic for research which became more apparent as
viewed on video is the problems involved in counseling through an
interpreter. While this study encourages indigenous helpers, it is
apparent to the author that cross-cultural counseling will continue.
(This may include several disciplines, i.e. medicine, psychology,
legal advice, etc.) Further research in this area could be enhanced
utilizing the culture-specific design and other training models, e.g.,
Pedersen’s triad model comes immediately to mind. Again, the
conceptual framework is not abundantly clear.
The final topic of research is the appropriateness of developing
culture—specific counseling manuals. This suggestion was made to the
author as a method of retaining material generated in the culture-
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specific workshop. Again this topic requires much thought and
discussion, but appears to have a good deal of potential as a tool to
assist cultures from within.
This study has only begun to look at some problems and approaches
across cultures. The recommendations for future research indicate
there is yet much to explore. And thus, in the final conclusions, we
are only beginning. As the author looks back upon the explorations,
frustrations and growth experienced through this work it is with a
strange sense of excitement that this is only a beginning.
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FOOTNOTES
1. Throughout this thesis the terms counseling, helping and
healing will be used in the context of psychological assistance in
emotional problem solving.
2. Human Services in the Canadian Arctic refer specifically to
those government and local agencies who focus upon social, medical and
educational concerns. This includes government services both
Territorial and Federal, as well as municipal and Inuit
organizations. It should be noted that while the author was involved
in the research of this dissertation, she/I was also employed as a
full time staff member for the Department of Social Services,
Government of the Northwest Territories. While the research and
preparation of the thesis was a function independent of the duties
pertinent to emploment, and was carried out during none working time,
it must be noted that the Government of the Northwest Territories was
strongly supportive of the efforts and in particular the author
received excellent encouragement from the Department of Social
Services. Three individuals must be noted who actively supported the
efforts of the author: Mr. Gordon Stangier, previous Deputy Minister,
Department of Social Services, Yellowknife, NWT; Mr. Jim Britton,
Regional Director, Government of the Northwest Territories, Baffin
Region; and Mr. Blair Dunbar, Assistant Deputy Minister, Department of
Social Services, Yellowknife, NWT. The author is grateful to their
continued support and encouragement.
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3. The term counselors Implies helpers as in footnote 1. The
counselors may be from a variety of agencies or organizations.
4. The term other cultures refers to Euro-Canadians residing in
the Northwest Territories as well as Dene. The term Dene refers to
the amalgamation of Indian bands of the Northwest Territories
including Slavey, Dogrib, Loucheux, Chipewayan and Cree. In addition
other cultures refers to the Metis of the N.W.T.
5. The term Euro-westerners and white westerners will be used
throughout this dissertation to refer to non-indigenous Canadians and
North Americans. It should be noted that Euro, and white refer
primarily to majority groups whereas Afro American, Asian Americans,
Hispanics and Indigenous groups are minorities with the Canadian and
American cultures. It is important to note that the majority of
counselor trainers, teachers at the University and College level in
both the United States and Canada are white men. This significance of
this factor becomes clear as one proceeds reading the present document
as well as the articles by G. Jackson, W. Nobles, D. Sue, S. Sue, F.
Jones and others as cited and noted in the bibliography.
6. The term attending is used as by Ivey and Gluckstem (1974,
1976). Ivey states ”eye contact and body language are the physical
fundamentals of attending behavior (1980:53). The attending counselor
will clearly demonstrate through body language and verbal responses,
his attention focus upon the client" (1980: 52ff).
7. These views have been opposed by the writings of Williams
(1949) and Rousseau (1970). Vontress (1979) tells us:
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. . .counseling organizations and associations should devote time
and resources to help counselors understand and accept the fact
that all humans are basically alike. Suggesting that people are
different and therefore should be treated uniquely plays right
into the hands of in-group bigots who maintain that the
out-groups are not only different but inferior (1979:119)
This statement appears to contradict early statements by
Vontress, such as
The fact that the client comes from a district subculture impairs
the counselor's ability to determine not only what difficulties
the client may experience but also leaves him at a loss to
prevent or alleviate them (1976:62).
Vontress is also widely quoted and noted in support of culture-
relevant approaches (Jackson, 1976, 1980; Nobles, 1972, 1974).
Vontress (1979) appears to have generalized and thus his article
is unclear and confusing, particularly when compared with previous
articles.
8. The term Inuit is synonymous to "Eskimo." The language of
the Canadian Inuit is Inuktitut. Inuit means "people" and it is the
term used by the Inuit to describe themselves. The singular is Inuk,
and dual is Inuuk, and the plural is Inuit . These terms will be used
consistently in this paper.
9. The author wishes to express sincere appreciation to Geela
Giroux, Mary Hunt, Okalik Curley, Hannah Kilabuk, Martha Michael of
Frobisher Bay, NWT; Joe Krimmerdjuar and Stevie Akpalialuk of
Pangnirtung NWT; Rhoda Kayakjuak of Arctic Bay; Elizapee Allakariallak
of Resolute Bay. Appitaq Enuraq of Pond Inlet; Jayko Jaypoody of
Clyde River; Leah Otak of Igloolik; Donald Havioyak of Coppermine,
Qayutinuarq of Gjoa Haven; Attima Sallerina of Spence Bay, Ittimanqark,
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Monica and Macabe Nartok of Pelly Bay; Sarah Ikpak and Johnny Cookie
of Sanikaluaq. The comments and suggestions made by the above noted
proved most valuable In the construction of this dissertation. Each
took time to review the contents of the work, and listen to ideas and
concerns of the author. The extent of their contributiopns must be
sincerely acknowledged. The author is grateful to each.
10. Several Inuit readers reviewed earlier drafts of this
paper. They pointed out to me that certain concepts are difficult for
the academic novice to grasp, and together we have produced an
English-Inuktitut reference for the more difficult terms. This will
be found in Appendix 1, and references to that appendix are identified
by an asterisk. I wish to thank Mr. Mick Mallon and his associates
for their kind assistance in this matter.
11. Traditional Inuit refers to the time period prior to
settlement in permanent communities.
12. In defining and describing the climatic conditions and the
struggle for survival of the traditional Inuit, one must fully realize
that the Inuit were well adapted in this life style. They were
inventive and developed numerous techniques in order to facilitate
survival. The struggles of the Inuit as viewed by the European were
indeed harsh, for the European had not adapted to the conditions. But
for the Inuit, it was a way of life to be accepted; one which provided
challenge. I do not wish to imply that the struggle of life was harsh
beyond human endurance, for if such had been the case, the culture
would not have succeeded. Rather, the struggle forced certain
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adaptations on the people, which they had to accept both physically
and emotionally. The environment provided the context within which
the cultural responses can be viewed as both creative and ingenious.
Steady involvement of the Qallunaat refers specifically to the period
following the visable organization of government structure. In the
Arctic, i.e. the permanent establishment of government building and
personnel e.g. medical centres, school and administrative facilities.
13. Qallunaat : Inuktltut term referring to non-Inuit. In
various dialects the spelling and pronunciation may differ, but the
meaning remains the same, ie., Kabluna, Qablunaa, etc. For purposes
of simplification this term will be used as indicated, to include
persons of non-Inuit origin residing with and/or influencing the
Canadian Inuit.
14. Just to Survive a poem written by the author. Numerous
Inuit have read the poem and describe it as portraying a deep sense of
Inuit feelings to and with nature.
15. Shaman . Medicine Man. This term is translated as
angakkuq. Although the spellings differ with the dialects, the term
is common among all dialects of the Canadian Inuit. The concept of a
medicine man was accepted by all groups and the powers were respected.
16. I have had the good fortune to be entrusted with knowledge
by some elderly Inuit, who previously practiced the art. For the sake
of that trust I will portray the art of Shamanism only in a general
way providing specific examples only when necessary and in all cases
omitting personal identifying information. Thus, I write such
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information as I have gathered in an effort to both share what I have
learned and yet respect the confidentiality which my informants have
requested of me.
17. Turnqaniq . Inuktitut referring to soul. Various dialects
utilize various words, however the concept remains the same. The term
is translated spirit, his own spirit/spirits. As with all nouns in
Inuktitut the change from singular to dual and plural involves merely
a change in the ending. For the purposes of clarity the singular,
third person nominative possess or form will be used. Thus turnqaniq
will be used for both singular and plural. Although this translation
refers to Spirit it is distinguished from the supernatural spirits.
18. Netsilingmiut : Netsilik group. This group is located in
the Gjoa Haven to Pelly Bay area.
19. In seeking parallels for the concepts of Existentialism
among the Inuit, the author widely researched various writers in both
Existential psychology and philosophy. I then spoke at length to both
elderly and young Inuit. Two particular factors were noted among both
groups:
1) the ease with which the existential concepts were translated;
and,
2) the speed with which both elderly and young identified with
the concepts. The author has these interviews catalogued in
her personal field notes. In these discussions the theories
and approaches of three psychologists were particularly
relevant to Inuit psychology. These were Viktor Frankl,
197
Gordon Allport and Carl Rogers. Meanwhile, one philosopher,
Friedrich Nietzsche, evoked particularly strong responses.
20. Ajurnarmat : Inuktitut term meaning "it can’t be changed."
The root word is Ajurna . The term has various spellings in different
dialects, i.e., ayorama, aijugnaq, ayugnaq, etc. The crucial element
of this concept concerns the thought process necessary to determine
whether or not a matter can be changed. See Briggs, 1970:364, for a
good discussion of ayugnaq. [Ajurnarmat]
21. The relationship terminology employed was descriptive within
the group. Therefore, one individual referred to another using the
specific bond, for example, "...that one is my brother's son...,"
"that one is my wife-exchange partner." Frans Van de Velde (1956)
offers an excellent description of the seal-sharing partnership,
wherein, as before, the terminology used in greeting or in reference
was a reminder of the affiliation between hunters within the group.
22. Issumatuq : Inuktitut term indicating the possession of
wisdom. Issuma is the root-word for thought, ability to think
clearly. For the purposes of this paper, the concept will be
designated by the third person, present tense form, and the only
variant will be that of the root word itself. The term issuma has
various spellings in different dialects, i.e., ihuma, isuma, etc., but
the meaning remains the same. See Briggs (1970) for a good discussion
of ihuma (issuma).
23. See Rasky, 1976, p. 13, for his evaluation of Ross's view of
the Inuit
198
24 • An answer would Indicate that the resource helper has a
suggestion. Silence indicates that the helper is considering the
matter. Amai: I don't know. Here, the helper has considered the
matter and does not know a course of action.
25. Arvilinghuazmiut : The area now known as Pelly Bay,
Northwest Territories.
26. The quotations indicate exact statements made by informants.
27. Wallace, 1970 pg. 188-199 provides an excellent discussion
of revitalization. As defined by Wallace the activities on the
Belcher Islands clearly were a revitalization.
28. Jesus being Quyerak, who was absent from the group on that
date.
29. The references cited were used to support the incidents,
which were personally revealed to me by several of the participants.
30. Inummariit is Inuktitut and is translated the free Inuk, one
who has struggled and overcome physical, emotional and spiritual
barriers. Brody (1975) provides an excellent discussion of this term,
pgs. 125-145.
31. It must be noted that various agencies in the North have
made firm and sincere attempts to provide an alternative and useful
service in regard to counseling of the Inuit; however, it is only
recently that these approaches are becoming culturally relevant.
Previously, the services were concerned with what are basically
southern styles
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32. This paper speaks generally of Canadian Inuit across the
Arctic
; however, the reader should note that each family unit differs
its internal relationships. The author emphasizes the growing
numbers of alienated youth and elderly in the Inuit society, but by no
means wishes to imply that these constitute the majority of Inuit.
33. The contents of pages 129 through to 135 have been discussed
at length by the author with Inuit of all ages, both in groups and
individually. The recommendations provided represent a summary of
those discussions. It is not the intention of the author to
"prescribe" to a culture other than her own, rather the author should
be noted as a facilitator and record keeper during the conversations.
While the errors in the reporting of the comments and recommendations
are the responsibility of the author, the thought, strength and
realism of this section is the painstaking efforts of a number of
Inuit, concerned for their future, and that of their children.
3A • This request was put forth independently but both Inuit and
white who reviewed Chapter V. The number of requests indicated a need
to develop or encourage a learning environment conducive to cultural
exploration.
35. In addition to those noted in footnote #9 the following
individuals were very helpful. David Hoe of Frobisher Bay; Marg
Baile, Dennis Farnham, Doug Knockwood, Diane Doyle, Mary Beauchamp,
Gwen Ewan, Blair Dunbar of Yellowknife; Bob Cowcill of Ft. Smith.
36. Prior to the workshop, participants were requested to read
four papers by the author:
200
1. Review of Literature: Cross-Cultural and Culture-Specific
Counseling
2. Helping: A traditional Inuit Approach
3. Customers and Converts
4. Suicide: Past and Present
It was anticipated these readings would assist each participant
in preparation for the workshop.
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APPENDIX I
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UKSIOKNAIRES OEL.AT* Dr. MARIE IMMACUIEE
VICS raOWINCC OU M4CKCMZIC
>MlNIIT1UTiaM »»OVIMCWkk<
MISSIONARY OBLATES OF MARY IMMACULATE
V»Ct PHOVlVCf O* MACKCNXlf
YINCiA*. AOMlNitTRATlOM
»a •mm a
rmmr Imith. nw.T
CAMADA
XOE OPO
February 7.1979
H. Kathleen Mary Minor
Area Superintendent
Department of Social Services
Government of the Northwest Territories
Cobrldge Bay.N.U.T. XOE 0C0
Dear Madam:
Tour letter of January 28, instant, addressed to the Oblate Missionaries
In Winnipeg, was sent from the Provincial House In Winnipeg, to our
Provincial at Fort Smith, who In turn turned it over to my attention.
1 am presently semi-retired , but having spent twenty veers in the cotholic
missions of the Central and Western Arctic, from 1932 to 1953, I am
well acquainted with the dates and names which you are seeking.
Bare Is a list that I have beer, able to compile from oersonal experience
and froQ records and diaries kept at the Cblate Archives. at Fcrt South.
LOCATIONS OF CATHOLIC MISSIONS ESTABLISHMENT DATES MISSIONARIES INVOLVED
Cambridge 3ay 1937 Fathers: Ll'CIEN 2EI_\LA'.'D”.
Raymond de Coccola
(from ’39 to ’ar)
Louis Lemer
(’52 to ’57, ’, ’62- 65
Maurice Me caver
(’69-71)
Andre' Gouasaert
(1975 to ’79)
Bathurst Inlet
Perry Island
Coppermine
1935 LUCIES DELALANTE
Joseph Adam; ’ jo-’i3;
de Coccola( *43-’ ip)
0. Lapointe .from ’45
1959 from 1954
Louis Mene 2 soends
his time mainly at
both Burnside and
Perry lalana, until ’
t
1929 Fallaize , ’ -9 :c ’30
Dclai3r.de -O to ’35
Troceiilef , ' 30 to ’ .'J
Bullard, ! 25 to
’
L*mer,’]9 to '32.
Then
,
Adam saver
.
Lapointe .bo to now.
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Holman Island 1938 . Fathers Kogar Bullard
(fro* '38 to *30}
Henri Tardy
('48 to now)
May I point cut th=t In; the 30s., the 40s and the eerly 50s., there v-re often
tvo priests In most of these alsslons,and there were often changes and repla-
cnents fro* one place to another. This was easier because the Inult dialect
spoken from Holman to Cambridge Bay Is the same.
It Is also worth remembering that In the 30s and 40s particularly the priests
like all Whites, were given nicknames, and when referring to the priests
the Eskimos generally used this nickname which may and aay not have been known
to the priests themselves.
The priests, as a rule, had no Inult employees. Most of the* did not cake sny
guide when travelling by dog sled In the winter season.
The date quoted for the establishing of a mission Is the date on which a
permanent building (church and residence In one) was erected. But generally
the first missionary visited the place before and even lived there in a cent,
a shack or with the Inult, before the frame construction was built.
Thus, Fathers Rouvlere and Leroux had spent two summers at Coppermine .before
they were murdered by Sinnislak and Uluksak.in 1913 (on or around November 1st).
Finally, the diocese of the Mackenzie Is limited territorially , to the East,by
the 100th. parallel (approximately Ferry River). Therefore, as far as the
Catholic Church is concerned, the missions cf Cjca Haven ar.d others further
East belong to che diocese cf Kudson-Say Churchill. of which I knew little.
Father A. G0USSAERT, whe Is preser.tlv at our mission In Cambridge Bay, ar.d
who knows the missions of the Hudson Bay diocese, is In s position to suppl”
ycu with all pertinent Information regarding the missions and missionaries
who have been and arc still active in the Eastern Arctic .Including King
William Land and Pelly 3ay.
Tou may also, in this regard .contact, if you so wish, the chancellor of the
diocese of Hudson Bay~Churchill, Box 10,Churchill,Manlcoba, ROB OEO.
Tours truly.
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Bate - d'
'Mudion - Bay
H. Kathleen Mary Minor
Are a Superintendent,
Dept, of Social Services
Cambridge Bay, N.W.T.
O* 10
CMUNCHIU- MANITOHA
t»_ muu . imwi
March. 10th., 1979
Ma. W.K.M. Minor,
Youre addressed to the Oblate Missionaries, at Winnipeg
was forwarded to Bishop Eobidoux, at Churchill. You are involved in aeter-
mining more acturatly the age of many elderly people of the Arctic Coast,
in view of their eligibility for Old Age Pension. Your request is recorcs
kept at that tire (in the years past), or list of specific events with ca-
tes.., or list of the establishment of our missions’ in the Central Arctic.
Bishop Robidoux having been absent for a long time,- which is the cause
of the delay, and being actually very busy, has asked me to answer to your.
May I say, to Introduce myself, that I ar. ir. the country since 1921, ha-
ving spent all my years at Chesterfield Inlet or Eskimo Point, until 1-7-
.
Por the Ir.uit an tne vest coart 6f the Bay, I have beer, always kr.cvn as "
Keekeelar". This neons that all Inuit having lived on the or by the cu«ut
of the Bay, let they be 55 years to fc5 or “ore years, shculs have heart of
"Meekeelar'' or "Ar.gilar" (wr.ich is the nano given to Rev. .-other Cup la in
who has «liu uO: .s iii the Ir.uit. Land in 1921, and wno has travelled oxters!
vely on the west coast until 192+2)
I have also been involved in assisting the elderly people, especially at
Eskimo Point
,
in determining the eligibility of many for the Old Pen-
sion. I have established the Eskimo Point Mission in 1921;.. May I auc, and
it is obvious that the census maae previously was not in view of tr.e Old *-
ge Pension. At Eskimo Point, as well as at many other places, errors were
counties in the estimated ags of many, however, many errors were easily
corrected, for every where on the west coast of the Bay there are too many
events to Indulge someone with an erratic guess of over a year.
e
All our Missions have records since their establishment. These are the
propriety of the Diocese.. Records have been stored in the Order's archive:
In Ottawa, - In case of fire.. Yet, all Missions have notes on the major e-
vents.. Personnally, ; would have to consult many of these notes to be mor»
accurate, as to the Priests in sharga (their coming and transierin^.
slons have also a tremendous amount of records on birth, baptism, weeuinge
or relationships between the Inuit families..
Bishop Robldoux suegess that you would write to him for specific cases,
since we have codes of many records..; or else you write to the Director-
of the Missions that might have the answers to your requests..
You are welcome, with the regards of Bishop Rotidoux.
«*-»
• •
Rev. Lionel Duchorme, C.M.I.
dear, of Missitr.ar.6S .
the Inuit Land.
_
for Bishop Rotidoux , - ...
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MAJOR EVERTS on the '.VEST COAST of HIE KliDSOU 3AY
Ther are also many other events as:-
- The .establishment of the R.C.K.P. at Fullerton (190(4.), and ths wintering
of th- V/halers at Fullerton, or Depot Island, or Marble Islano. The lost
of the whaling ship ( the laai one that wintered at Marble Island ), the.perished by fire, east of Southampton Island In 1920..
- The building of the R.C.I-I.P at the Harrows of Baksr Lake in 191b. Ths ta
trol of Inspector French who went as far e3 Backs River to investigate' t.
murder of Radfpra and Street (2 American Explorers who had gone west fro:
Chesterfield prior to 191S, and who were killed inland..
- the lost of a Police boat north of Chesterfield by 1919
- The foundation of the E.3.C. Post at Baker Lake, by Hall, on an island
called Okpitujok.
- The estac lisnr.snt of the Lamson Hubbard Trading Company at Chesterfield
•Inlet and at tr.e Harrows, in the R.C.II.P. building..
closing of the Lancon Hubbard Co in 1922, at both places; the Company
boing takor. by the H.B.C.
- The establishment of the Revillon Frere at 3aker Lake and Repulse Bay.ir.
1923 .. The men in charge being “r. Berthe.. Some nar.es were well known
the Inuit, as Sandy Loonan who has been great many years at Baker Lake..
Mr. Sob Stuart, mostly in charge of the Tawani Post, or Ccnrad who was if
charge of Repulse Bay Post..
- T arrival of the Danish expedition north of Southampton and the octablis
aent of their headquarter at Vansiktar Island.. Eheir visit at Repels*
Bay in the early part of 1922. Their coming dovm to Chesterfield ir. .-.arc’
or April 1922.. (Rasmussen, 2 i rice t -Smith, rreuker., Baakctead, jlsen, wit.
some' cf ’.he wroenland inuit) Their going to Si-ticoo-idjuar
,
soutb-»est ol
Chesterfield It. let.. xu»e crossing 01 Lno .>oi'tt^land w j slsugn u. .vas...ussct
and company in 1523-Zu...
- The establishment of the H.C.M. Police at Chostcrflold Inlet in 1920, ar.u
later cn at Taker anc up k.me Point. .
.
- The first Doctor ir. the north at Chesterfield Inlet in 1930,- Doctor Ls-
vinston.., followed by others until late in the 1950.. Mailings, hoodie
,
Patry..
- The Mission's boat,- Pius XI, and Fronqois Thercse, for the suppluir.g of
the Catholic Missions..
- The builriir.0 and operation of a dlstrct school at Chesterfield Inlet..
This school with a Hostel could acconocate 60 to 90 children,root co..iinr
from Ifeloolik, Repulse and Pelly Bay..
++++
The above to show that thare was enough events to help in determining ths
ace of r.ost of the residents of the Central Arctic.. As said, tr.e officii
list from the Census has many errors . . Its to hope that witn time and fof
the benefit of many, the errors should or could be corrected..
You are welcome, wishing that Hudson's Bay Company and R.C.H. Police will
be of some help., as well..
Your3 sincerely,
Lionel Ducr.X wU ««r *.*€» p u •
dean in tho Cenr.rc.1 Part
of tiie itfiCTIw • • •
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APPENDIX IV
Summarized from:
Briee-Bennett - Inuit Land Use in East - Central Arctic
M. Freeman (ed)
Farquharson D. - Inuit Land Use in West - Central Canadian Arctic
Freeman, Milton (ed) - Inuit Land Use and Occupancy Project Vol I
Ottawa: Thorn Press 1976
Kemp W. - Inuit Land Use in South and East Baffin Island.
Mission Dates: West and Central and East
Anglican Roman Catholic
Aklavik
Tuktoyaktuk
Paulatuk
Sach Harbour
CopperMine
Cambridge Bay
Holman Island
Repulse Bay
Pelly Bay
Spence Bay-Thorn Bay
Gjoa Haven
Cape Dorset
Lake Harbour
Frobisher Bay
Pangnirtung
Blacklead Island
Eskimo Point
Whale Cove: (est 1959)
Rankin Inlet (est 1955)
Baker Point
Coral Harbour
Sanikiluaq
Port Burwell - 1904 Moravian Church
Broughton Island
Clyde River
Igloolik
Artie Bay - visited from Pond Inlet
Pond Inlet
1919 1926
1937 1937
1936 -
1962
1928
1962 1939
1932
1935
1961 1938 -
1909
1957
1928
1894 - 1926
1960
1926 1924
1912
1920 1920
1962
1961
1959 1930
1929 1930
1954
1960
Level
I1B
Eitraneou*
Influences
Upon
the
Culture
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Appendix VI
VALUE CLARIFICATION WORKSHOP
FOR USE BY
CANADIAN INUIT
N. Kathleen Mary Minor
1981
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PREAMBLE
The concept of values clarficiation as put forth by Dr. Sydney
Simon is critical in achieving a balanced and healthy mental outlook.
Dr. Simon outlines numerous approaches and exercises in
developing a greater self-awareness in the clarification of our own
values. In reviewing the exercises, I found that though the concept
is sound, particular strategies and approaches would prove unfavorable
in the Inuit culture. I have therefore, with all due respect to Dr.
Simon, set a task for myself to prepare a values clarification
workshop applicable to and acceptable by the Canadian Inuit. I
emphasize that the goal of value clarification remains the same, and
in many instances the exercises will have similarities in structure
and strive for similar ends. However, examples will be used which fit
the particular world view of Northerners and have been designed
particularly for ease of identification by the Inuit.
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9-10 am
10 Min.
10-15 Min
10-10:30
VALUES CLARIFICATION WORKSHOP
Time Periods :
Morning 9-12
Afternoon 2-6
Housekeeping
i.e. who will make coffee
car - who is the driver
announcements
exercise leader - time keeper
Introductions
» Many Inuit have a particular skill at string games.
Each individual will be given a length of string and
will be asked to create through the string some
figure/figures which represent himself-herself
.
Partners will then be selected, taking note through past
experience to take care in matching, i.e. do not match
relatives or persons from the same community. This
allows for greater flexibility and openness.
Each partner will then attempt to interpret what the
other is saying. The string partner remains silent
until each has completed the interpretations of the
other's game.
Sharing time for each to verbalize what he/she was
indicating by his/her game.
Each partner introduces the other partner to the group
through the string game, i.e. the one partner conducts
the game while the other interprets.
All of the games are tacked on the wall.
am Half-hour lecture and discussion of areas of conflict
and confusion.
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The purpose of this exercise is to:
Identify areas of conflict and confusion.
Bring about/facilitate a common awareness that we
are all struggling against confusions.
3.
By identifying confusions and reaching a common
awareness, the group will become more cohesive in
its efforts to clarify values, and asssist itself
and each individual in the process.
Areas of Conflict and Confusion
Family - immediate
Family - extended
Friends
Health
Past
Love
Racism
Ageism
Skills
(hunting/homemaking)
Change
Family - parents/siblings
Work
Sexuality
Future
Autonomy
Time
Sexism
Responsibility
Influence on others
( thumbprinting)
Break Coffee, Batik, Inuit card game
15 Min.
10:45-11 am Brief lecture on values and discussion of processes and
critieria.
Criteria for Clarification of Values
1. Prized and cherished
*2. Culturally significant, publically affirmed, or
alternate as defined by Inuit.
3. Chosen from among alternatives - investigated.
4. Freely chosen
5. Examined the consequences
6. Must be willing to act upon it and act upon it
repeatedly, in a culturally significant manner
7. Has to be consistent with other values
*Note to #2: Public affirmation will receive criticism among the
Inuit. One who makes a public acclamation without due
cause or necessity is viewed as insecure/ showoff or a
government or capitalist agent, example by silence is
11-12 noon
10 Min.
5 Min.
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the accepted routine, for silence speaks louder than
words or writing.
e.g. A public meeting to discuss drilling for oil in
Lancaster Sound. The silent ones are watched most
closely. They are the ones who clearly have chosen
through investigation and of their own free will. There
is no sense in asking questions as they have done this.
They may sit there through the entire meeting, saying
nothing, eyes intent. At some point one or another may
get up and leave— the ultimate insult to the speakers.
Or one or another may quietly raise his/her eyebrows and
say "ei - ei,” indicating approval.
Thus we shall refer to a culturally significant
affirmation. The same holds true for #6.
Exercise
List a number of changes which have occurred to you
personally in the last few years.
Introduce journals to be used for private writing.
Introduce Here and Now Wheel, and have each particiant
prepare his/her own Here and How Wheel in his/her
journal.
N.B.: The Inuit are a very private culture. It is
important in this exercise and others to state that this
need not be shared with others. Clear introductions
will result in a more relaxed and open workshop.
Discussion of Change
What are the requirements?
a. How do we know about change—investigation/
alternatives
b. Caring for—how do we care/how are we cared for?
Communication
Showing respect
Encouraging
Reliable
Confident of one's abilities
Awareness and accepting
of one inabilities
Others from the group
These all arise out of
the traditional values of
the culture and are very
related to the processes
of gathering food and
communal survival. This
is still the basis of
the Inuit life style.
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12-1 pm
How do we block change?
- Fear of investigation
- Family pressures/peer
pressures
- Contentment
- Routine
- In the last generation,
it has all been done
for the people.
LUNCH BREAK
This will be most interesting
as the basic block to change
has been the external
agencies who have changed the
culture forcefully, and
without the involvement of
the culture.
Start the afternoon with exercise leader, whatever he /she chooses.
Inuit games are games of skill, not competition. Thus they add to a
more cooperative, re-creative atmosphere.
1-3:15 pm Exercise
1. Prepare an inventory of 15 items you each wish to do
before you die. List these to one side and on the
other half of the paper divide it into 4 columns.
2. That being finished, name the first column—blocks
i.e. what is blocking the success/or securement of
this goal. If it is money, indicate how much; if it
is lacking a skill, which skill; if it is a person,
who; if it is equipment, what.
3. Now on the second column, state whose help you need
to secure this goal. Do not put down who you would
like to have but rather who do you need to do this.
4. The third column is for when you would like to have
this completed. What year, or if this year, what
time of year.
5. The fourth column is to prioritize the goals. ^Put
an "A" beside the five most important. Put a "B”
beside the next five which are important and a "C”
beside the least important five.
6. Tasking the five B's, now put a 1 beside the most
important, 2 beside the next most important and so
on.
7. Take A-l. What do you need to get there?
8. Do a Here and Now Wheel.
9 Sharing time
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GOAL INVENTORY
Things I want When do I
to do before Whose help want this
I die Blocks do I need? done by? Priority
1 .
2 .
3 .
4 .
5 .
6 .
7 .
8 .
9 .
10 .
11 .
12
.
*
13 .
14 .
15
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3:15-3
3:30-4
4 pm
Note :
Column 1 1 b changed from money to blocks, because a lot
of goals will be dependent on factors other than money,
e.g. GOAL - to catch a polar bear,
BLOCK — was not taught how to track polar bears*
Hopefully, the second column will identify an individual
who could assist the participant in gaining this skill.
: 30 Coffee, batik, exercises
pm Journal Time
Take a half hour to write in your personal Journals some
notes on a change or two you would like to make in your
life. You do not need to share this. You may wish to
start by doing a Here & Now Wheel. Let your mind flow.
While you are doing this, I'm doing to put on some
relaxing music. Do what you need to do to thinkl; if
you need to quietly walk around, lay on the floor or go
off by yourself, fine, but for the next hour we will not
speak to anyone other than inside ourselves.
There are several objectives here :
1. To improve writing skills, provide a suitable
environment and encouragement to allow for creative
writing.
2. The aspect of recognizing a need for change and the
paths thereto is critical to the good mental health
of the young Inuit. The cultural transition has
resulted in the youth becoming pawns. They are born
of one culture and tradition and yet raised in
cultural conflict.
3. The use of music is to provide an atmosphere of
relaxation and to show that such relaxation can be
used by each of them when the world about them seems
“weary, stale, flat and unprofitable.' (w.s.)
We are now going to move onto the last exercise of the
day.
Exercise
Prepare a list of the 10 most important people in your
life. List these individuals on the left hand side of
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your sheet. Take your time and think about it again.
This is in your personal journal and no one has access
to it unless you show them. These may be relatives,
friends, lovers past or present, someone you greatly
admire.
On the right side of your paper divide into four
columns. I am now going to present you with a number of
situations and you must choose the three individuals in
each situation that you would most like with you.
1.
You are travelling on the land, it is a beautiful
day in spring time. The skidoo is working fine and
you are riding on the komatic enjoying the beauty of
all around you. Three people are also on the
komatic, you have chosen them to accompany you. Who
are they? Write in your journal your thoughts.
FEELINGS OF SHARING/COMFORT IN GIVING AND TAKING
2.
You are very ill. You telephoned the nurses but
there was no answer. You are afraid because many
people have had menengitis and you have many of the
sumptoms. Who are the three people you could call
from your list, that you know would help.
WHO CAN WE DEPEND UPON AND FEEL COMPFORTABLE IN ASKING
FOR HELP - CRITICAL IN THE ARCTIC.
You find you have only strength for one phone call,
circle the person you would call. Write your
thoughts in your journal.
3.
You are in a plane crash. What three persons would
you want to be there from your list. The four of
you are the only survivors. Who are the other three?
SURVIVAL, RECOGNIZING SURVIVAL SKILLS IN OTHERS, AGAIN
CRITICAL IN THE ARCTIC. RECOGNITION OF NEED TO SHARE
FEARS, PAIN, ETC....
You find yourself afraid, lonely and hurt. You do
not want all of the other three to know how badly
you are hurt and how afraid you are, but you must
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talk to someone* Cricle the one of the three you
would share this with* Write your thoughts in your
journal.
4* You are still at the plane crash, in the distance
you hear a skidoo. It is comilng closer. On the
skidoo is someone from your list. You think of
three people it might be. In the fourth column, you
note this. The rider comes closer towards the
site. It is one rider. Who is it? Write your
thoughts in your journal.
5:20-5:30 General Review of Items Covered
1. Conflict and confusion
2. Co-oerative interactions - batik
3. Steps to values
4. Here and Now Wheel - criteria
5. Looking at change
6. Steps to change
7. Identifying important changes desired
8. Identifying important goals and steps to achieve
9. Writing skills
10. Use of journal
11. Identifying important people
12. Identifyilng a variety of feelings and friendships
with which we are most comfortable/secure in those
situations
13. Conceptualizing a communication appropriate to the
situation and the friend
14. Introductions set the tone i.e. looking at
ourselves and who we are
15. Use of music as a relaxant
16. Inventories
17. Rating skills
18. Coding skills
19. Rank order skills
5:30-6 pm General discussion, feedback, sharing time
6-6:05 exercises by exercise leader/clean-up
8 pm Supper or gathering together.
TIMA
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APPENDIX VII
EVALUATION
Culture Specific Counselling Workshop
1 . List three items you recall from the Workshop.
2 . List three items learned in the Workshop which you have
used.
3. Have you used a journal since the Workshop?
Yes No
4. Have you used the Here & Now Wheel since the Workshop?
Yes No
5. Develop and answer three questionnaire items with
respect to the subject matter and learning experience of
the Workshop.
1. (Q)
(A)
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2. (Q)
(A)
3. (Q)
(A)
6 . General Comments or Suggestions.
Signature (optional)
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Appendix VIII
AGENDA
9:00 a.m. Introductions
9:15 Housekeeping
9:30 General Discussion: Culture
Race
Oppression
10:00 Group Discussions - Cultural Sharing
~ identify four areas of cultural difference in your
group
- identify four areas of cultural similarities in your
group
- choose a spokesman
10:20 Report by the large group, using flip chart
10:30 Coffee
10:45 Role play - two or three volunteers of different
cultural background hold discussion on the topic of
social assistance.
11:15
Other participants to note differences
- body language
- points of reference
Group identification of differences using flip chart
leading to a discussion of work view.
12:00 Lunch
1:30 pm Introduction of the design
2:00 Introduction: Inuit traditional modes of helping
- silence
- issumataq
- body language
2:30 Role play: two volunteers put themselves into an Inuit
role play.
1. discussion parent /child education system
2. discussion two hunters discussing a hunting
trip
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3:15 Coffee
3:30
3:45
4:15
4:45
4:55
Extraneous influences upon the Inuit
- whalers, traders, Hudson Bay Company, missionaries,
government
Group discussions (groups of four)
How do you think these influences have affected the
people?
Choose a spokesperson
Sharing conversation with total group using flip chart
Here and Now Wheel
Each participant shares one thing he/she has learned
today.
5:00 pm List methods of evaluation
Evaluate

